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PREFACE 


The present treatise embodies the results of 
my researches for the degree of Doctor of Philo- 
sophy of the London University as a student at the 
School of Oriental Studies from 1923-25. While 
investigating into the problem of the origin 
and development of the concept of Sakti or 
“Divine Power’’ I was fortunate enough to 
work under the guidance of my revered Professor 
Dr. L. D. Barnett, Keeper of Oriental Manuscripts, 
British Museum. I take this opportunity of 
acknowledging my deep sense of gratitude for 
the most valuable suggestions he gave me at every 
step and the immense trouble he took to look 
through every page I wrote. 

In this little dissertation I have attempted to 
trace the origin of the idea of Sakti as Divine 
-Power from the Gñās or the ‘‘ Mother-goddesses °’ 
of the Vedas and show how it developed through 
the speculations of the Brahmanas and the Upani- 
shads and finally culminated into the SvetaSvatara 
conception of a full-bodied philosophical principle 
of *Supreme Divine Sakti belonging to God him- 
self, hidden in his own qualities. I have also 
endeavoured to show how this very idea was taken 
up from the SvetáSvatara hint and was fully 
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. worked out as a metaphysical conception in the 
Kashmere Saiva School of Trika and found its 
way later on into the system of Litgayata Philo- 
sophy of Southern India. The literature of the 
Kashmere Trika School has not as yet been 
thoroughly studied by students of Philosophy. 
The same is also the case with the Lingayata 
Saiva School. As a matter of fact we find 
only inadequate accounts of these highly in- 
teresting philosophical systems in the well-known 
works on the History of Indian Philosophical 
Systems. What little we do get about them 
is as a sort of passing reference only. 

It is for this reason that I have not ventured 
to say anything about these systems unless 
supported by original Sanskrit texts of un- 
questioned authority. In my survey I have all 
along taken care to quote appropriate texts for 
which the reader is referred to the Appendix 
Special attention of the reader is invited to the 
meaning and explanations of the technical terms, 
often employed in Trika and Lingayata texts, 
which I had tried to offer as far as I have been 
able to understand them from a close study of 
such abstruse texts as the Sivasütravimar$ini of 
Abhinava Gupta and the Siddhanta Sikhamani of 
Renuka with Maritontada’s comments. As these 
texts have been very little studied by competent 
scholars, I feel diffident about the sense I have 
been able to gather from them 
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I have much pleasure in acknowledging my 
indebtedness to Dr. Surendra Nath Das Gupta, 
M.A.,Ph.D., Principal, Sanskrit College, Calcutta, 
but for whose kindness it would not have been 
possible for me to get it published by the Calcutta 
University. I also express my gratitude to Babu 
Gauri Nath Bhattacharyya, M.A., research scholar, 
Calcutta University, for the very great trouble 
he has taken to prepare the Index portion of this 
book. No less is my gratitude to the members of 
the Press and Publication Committee, Calcutta 
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Sakti or Divine Power 


CHAPTER I 


EVOLUTION OF THE IDEA OF SAKTI IN 
VEDIC LITERATURE 


Before dealing with the idea of Sakti or Divine 
Power and its gradual development throughout the 
extensive field of Vedic literature, which roughly 
covers a period of at least a thousand years and a 
half, it is necessary to say a word or two about the 
general nature of this earliest branch of Ancient 
Indian Literature. Apart from the four Samhitàs, 
the Vedas include a number of Brahmanas or books 
of ritualistic explanations of hymns. Then there 
are the Aranyakas or '' Forest Treatises '" and a 
fairly large number of Upanishads or books of 
metaphysical and mystical speculation. Besides 
these the Srauta and the Grhya Sütras inculcating 
and describing Vedic ritual practices are also re- 
garded as forming an integral portion of the Vedas. 
Then come such works as are called Pratisakhyas 
or treatises on Vedic grammar, Sikshas or manuals 
on Vedic Phonetics, Kalpasutras, Anukramani or 
Indices and numerous other treatises of similar 
nature. It is needless to mention that anyone who 
is acquainted with the history of ancient Sanskrit 
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literature will fully realise the vastness of the 
output of this period of the intellectual activities 
of the Hindus. It is, therefore, no exag- 
geration to maintain that a thoroughly historical 
and critical study of this whole body of Vedic 
literature would demand nothing short of the labor- 
ious attention and utmost patience of a life-long 
study. So we should like to point out that nothing 
of this kind is to be expected from this disserta- 
tion. The peculiar nature of the Vedas also 
renders our task of tracing an evolution of the idea 
of Divine Sakti much more difficult. The Vedas 
comprising the Brahmanas, the Upanishads and 
such other works, are neither the compositions of 
a single author nor do they belong to a definite 
period of Indian chronology. The Samhitàs are 
the ‘aggregate assemblage’ as H. H. Wilson de- 
scribes them, ‘in a single collection of the hymns 
or laudatory verses and liturgic formulae’ composed 
by various Rshis or seers of truth at different 
times. There are many indications in the Samhi- 
tas of the fact that the hymns were often composed 
by the heads of families, or of schools adhering to 
a common form of worship. Then there is an- 
other peculiar difficulty which is bound to present 
itself to every student of the Vedas, viz., the ex- 
tremely disconnected and highly nebulous character 
of the ideas which they enshrine. The Samhitàs, 
the Brabmanas and even the Upanishads—all seem 
to point to a stage of human thought when people 
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seemed to think and talk in the language of meta- 
phors and imageries. Solid facts of the physical 
order of nature and fictions or the impressions they 
left on the receptive imagination of men seem to 
* have blended so completely that the Vedic Rshi 
. could say that Indra with his thunder-bolt pierced 
the cloud-demon Vrtra and poured forth rain. 
Sometimes it becomes almost impossible to find 
out what natural phenomenon is at the background 
of the RHshi's utterance in a particular hymn. Like 
the Samhitas, the Brihmanas also lack fundamen- 
tal unity of subject-matter. They are, as Sylvain 
Lévi rightly points out, ‘a common treasure-house 
of aphorisms, anecdotes and legends circulated 
amongst the sacerdotal clans.’ They were 
composed, at a time when the priestly authors 
no longer possessed that freshness of ima- 
gination which characterised the seers of the 
Samhitas.  Priestcraft, with its ‘complicated 
machinery of sacrifices comprising innumerable 
ritualistic details, was fully established. The 
main interest of these sacerdotal priests, far from 
being an intellectual pursuit of truth for its own 
sake, centred round the sacrificial altar which for 
them represented the ‘ Nàbhibh ' or centre of the 
earth. In them the Vedic Mantras are invariably 
explained with reference to some particular sacri- 
ficial rite, regardless of the context they may have 
in the Samhitas themselves, The hypostatising 
tendency is, again, at its highest in the Brahmanas. 
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Even the Ishtak& or sacrificial brick is not 
immune from deification as a goddess pervading the 
whole universe. Thus perfectly intoxicated with 
their favourite theme of Yajña, the authors of the 
Brahmanas explain the Samhita hymns by a 
method of fanciful identification of one thing with 
another where, in many cases, there might possibly 
be no connection at all 

In many instances silly arguments are advanced 
as the grounds of such identifications. Again 
the same thing is identified with three or four 
different things without sufficient reason—a proce- 
dure which not infrequently leads a student to 
the dangerous pitfall of hasty and half-warrant- 
ed conclusion. Let us take an example of this 
process of false identification. Prajapati or the 
Lord of Procreation, who is the father of both 
gods and demons, is an important personage in 
almost all the Brahmanas. Now even with 
regard to such an important deity as Prajapati 
the Brihmanas lead us to a great confusion. He 
is sometimes explained as the nature or origin of 
all things and identified with Yajfia. Sometimes 
he is identified with Samvatsara or a complete 
year and is called seventeenfold (Saptadasa) 
comprising the twelve months and the five 
seasons. At other times he is identified with 
Purusha, Mrtyu, Namarupa, Manas and various 
other things. No very reasonable arguments are 
suggested for all these identifications. Thus a 
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-reader is left to confront a veritable puzzle as to 
-what Prajàpati really signifies in the Brahmanas. 
Now, when from the stifling atmosphere of the 
dreary ritualistic details and directions we come to 
the time of the Upanishads, we no doubt breathe 
in à purer atmosphere of definite speculative 
thinking and bold attempts at  generalisations 
from the facts of empirical observations. The 
Upanishads, representing the fountain-head of the 
different currents of Indian Philosophical specu- 
lations, undoubtedly belong, as H. H. Wilson 
affirms, ''to an entirely different state of Hindu 
mind from that from which the text of the Vedas 
sprang.'" No doubt in the Upanishads the intoxi- 
cating enthusiasm of the Rshis over the Yajna- 
cult was considerably sobered down. But even 
then they could not, as can be seen from the 
earlier portions of such Upanishads as the Brha- 
daranyaka, Chandogya, etc., entirely free them- 
selves from the trammels of ritualistic speculation. 
Like the Samhitas and the Brahmanas, the 
earliest and the genuine Upanishads are not 
composed by a single author. ‘They do not even 
belong to a particular period. Besides, they seem 
to be a meeting-point, as it were, of such entirely 
different currents of thought as Monism, Dualism or 
Pantheism. Hence it is difficult to give amy such 
modern term with ‘ism’ to the Upanishadic thought. 
That the Upanishads do not represent the dogmatic 
creeds of any particular school is apparent from the 
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fact that in later times the rival schools of Vaishna- 
vism and Saivism tried to trace their origin from the 
same Upanishadic teachings and often drew quite 
conflicting conclusions from the same texts. Thus 
the Upanishads may truly be likened to a melt- 
ing pot where the different creeds of post-Vedic 
schools are all indistinguishably mixed up in a 
liquefied state and are already in the process of 
making. Reviewing this common shadowy 
character of the speculations of the Vedic litera- 
ture from the Samhitàs down to the Upanishads, 
we can unhesitatingly say that all of them. more 
or less indicate a state of primitive thought in a 
condition of extreme plasticity. In a word, their 
thought neither took a determinate shape nor 
moved in a definite direction. It possessed the 
fluid character of molten gold, as it were, which 
was subsequently placed by the originators of 
different systems of thought in definite moulds 
and turned out into different shapes. In spite of 
these initial difficulties in dealing with the Vedic 
literature it is not altogether impossible to trace 
an outline of the different stages of the evolution 
of the idea of Sakti from the simple conception of 
*agencies of divine powers' manifested in the 
physical operation of Nature, to the complex and 
abstract notion of one ‘ Divine Creative Power * 
operating in the production and government of 
the universe. This is possible because the Rgveda, 
the important Bràbmanas and the Upanishads 





SAKTI IN VEDIC LITERATURE 7 


contain at any rate almost all the germs of 
later theological and philosophical speculations. 
Although the idea of one Supreme Sakti as a 
distinct and full-bodied theological principle 
evolving the inner and outer worlds of thought and 
reality in conjunction with a male counterpart, 
either Siva or Vishnu, as in the later schools of 
Kashmere Saivism or Bengal Vaishnavism, is 
scarcely conceived in this literature, we can 
nevertheless trace the first origin of this tendency 
in the hymns of the Rgveda, the contents of the 
Brahmanas and the Upanishads. 

Let us first of all consider the hymns of the 
Rgveda, which is admittedly the earliest record 
of Indo-Aryan thought, and some portions of 
which are even supposed to have been composed 
before the Aryan settlers of the Punjab separated 
from their Iranian brethren and entered the valley 
of the Indus. In the hymns of the Rgveda we 
do not find any mention of Sakti as a definite 
creative principle. But the immense forces of 
nature, acting in such striking phenomena as 
floating clouds, thunder, lightning and rain, already 
influenced the minds of the Rshis, who were 
peculiarly open to such impressions of grandeur 
from without. The play of elemental forces, 
sometimes terrible and sometimes pleasing, led 
them to the belief in the presence and agency of 
many ‘divine powers’ whose characters, as Dr. 
Muir points out, “ corresponded with those of the 
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physical operations or appearances in which they 
were manifested." The imaginative faculty of 
the Rshis being stimulated to its highest pitch by 
the observation of these changes and variations in 
the processes of nature, they failed, in their exu- 
berance of child-like wonder, to regard them as 
regular physical facts of material nature and 
ascribed them as ‘functions’ to various gods or 
divine agents presiding over the different depart- 
ments of nature. Out of these various ‘cosmic 
functions’ of gods such as Indra, Agni, Varuna, 
etc., slowly emerges the first vague notion of 
Sakti or Divine Power, not conceived as a 
single category, but in a pluralistic sense. Thus 
every one of the principal gods of the Vedic 
pantheon may be said to have, in a sense, a, basis 
of Sakti. If, for example, we eliminate Indra's 
specific power of slaying the cloud-demon Vrtra 
and letting loose the pent-up herds of cattle or 
rain he, the Lord of Might, ceases to have any 
meaning to the Vedic Rshi and almost melts 
away into nothingness. The same thing holds 
true, more or less, with regard to the other gods. 
Thus, for instance, Agni is specifically describ- 
ed in the Rgveda as having three functions : first, 
as heat-energy manifested not only in the culinary 
or sacrificial fire but in his terrestrial operation as 
the energy of gastric fire, life and vegetative 
growth ; second, in his operation in the atmosphere 
or mid-region as the (electric) energy of lightning ; 
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and third, in his celestial operation as light and 
solar energy in the sun, the dawn and the planet- 
ary bodies. If the idea of these special functions 
or * powers of operation ' is taken away from the 
conception of Agni he almost immediately loses 
his specific character of a Vedic deity. Again, 
in the case of Tvashtr, his specific function con- 
sists in his power (Sakti or Saci) or creative 
agency in the womb to bring about the trans- 
formation of the different forms or rather types 
of creatures. The idea of this power or function 
of ** Rüpavikartrtva '' (or that of ‘ an omni-form 
vivifier ') forms an essential element in the con- 
stitution of his being, which cannot be removed 
without destroying his personality altogether. It 
should, however, be pointed out that a rigorous 
application of this method of elimination to all 
the gods of the Rgveda is not possible. This is 
so because the individual personalities of all the 
gods of the Vedic pantheon are not always well- 
defined. Very frequently the same functions are 
attributed to different gods. ‘The protective and 
wealth-bestowing functions, for instance, are com- 
mon to all the deities. But there 1s no doubt that 
in the Rgveda the gods are conceived as presiding 
over the operations of the various departments of 
nature, each having as a rule the privilege of 
lording over a special domain. But it is not 
always possible to draw a line marking off the 
boundary of the domain of a particular deity. 


> 
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What we would point out is that although the 
agencies of nature are so imperfectly personified 
in the Rgveda that the personality of one deity 
tended to merge into that of another, the character 
of each principal god regarded as a whole, had for 
its nucleus a conception of certain Saktis, or, as it 
was then termed, Sacis. It is, perhaps, in this 
notion of Saci, though crude and simple, that we 
find the first faint glimmer of the Divine Sakti- 
principle in the earliest stage of formation. But 
here the process of conceiving these Saktis or ‘nature- 
functions of divinities’ as something separate from, 
yet acting in close association with, their male 
counterparts, as in later times, has not begun. 

In this connection it is worth while to consider 
in what manner and in what sense the words 
Sakti and Saci, often in the plural, are employed 
in the hymns. The word Sakti is used about a 
dozen times in the Rgveda, mostly in connection 
with Indra. Once or twice it is also used in con- 
nection with Agni and the ASvins.  Sàüyana, the 
famous Indian commentator, explains it differently 
in different places. Under Rgveda I. 109, 3 he ex- 
plains *Pitrnàm Saktir' as the * power of procrea- 
tion of the Fathers.’ Under III. 57, 3 he explains 
Saktim as the * power of fertilization.” Elsewhere 
(III. 31, 14) ‘Saktir’ is explained by him as Indra's 
‘deeds of charity’ (Indrasambandhini danani). In 
IV. 22,8 Saktih seems to mean the * power accru- 
ing to the priests owing to ritual performance.’ 


टा 
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V. 31,6 applies the epithet Saktivah which per: 
haps means 'possessor of powerful functions or 
deeds’ (Karma). The sense of ‘functions’ (Karma- 
bhih) in the instrumental also occurs in A. 
88,10 :—** Stomena hi divi devaso Agnim ajija- 
nacchaktibhih Tamu akrnvan tredhabhuve kam 
sa oshadhih pacati viSvartipah.’’ The point to be 
noted in these references to Sakti is that the 
word has already given rise to the two most impor- 
tant ideas of the ‘ vivifying powers of (I) repro- 
duction and (II) fertilization, either in the animal 
(in the ovum) or vegetable world.’ These ideas 
constituting the conception of Sakti are important 
because we shall see later on how these two ideas 
are practically at the basis of all the female god- 
desses of the Rgvedic Gna type such as Sarasvati, 
Ila, Dhishan& and others. In the philosophical 
sense this idea of generation, meaning ‘to give 
birth to the world of names and forms, played an 
important part in the post-Vedic connotation of 
Sakti as the ‘ Female Creative Principle ' fashion- 
ing the world out of her womb (sarvaprapafica- 
janani) as the Vimar$a Sakti of the Kashmere 
Trika. 

It appears that the seers of the Rgveda were 
more fond of the word Saci than of Sakti.  Saci 
is the typical Vedic word to denote the ‘ divine 
powers’ of the gods. Sacibhih in the instru- 
mental plural is used on more than thirty occasions 
in the Rgveda in praise of various gods. But 
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this term, too, is specially associated with Indra, 
the divine type of a Kshatriya warrior of the 
Revedic age. As we pass on from the Ist 
to the 4th, 6th, 7th, 8th and 10th Mandalas of the 
Rgveda we find that the idea of closely associating 
Indra with Saci or his ‘divine power’ has gained 
a firmer hold on the minds of the Rshis. Hence, 
in the later books they apply such an epithet as 
* Sacipatib' to Indra meaning the ‘Lord of 
Might. Rgveda I. 56, 4 actually describes the 
Sact of Indra as ‘ Devi Tavishi’ or the ‘ Goddess 
of Might,’ who waits upon him as the Sun attends 
the Dawn. Here evidently ‘Tavishi’ is nothing 
but Saci conceived as Indra’s ‘Divine Consort’ or 
* Energy as his female counterpart.” This hymn 
is rather significant, as it marks a further develop- 
ment in the process of unifying the different Sacis 
of Indra into one Saci and actually making her 
his divine consort. Later on we see that this 
Saci, who was originally nothing but Indra's 
deeds of power deified, became actually the wife 
of Indra—Indràni (RV. I. 82, 5; 6; III. 53, 4 ff.; I. 
29,19; II. 32, 8; V. 46,8; X. 86,11, 12). Pischel 
is perfectly right when he says that ‘ Indrani’ is 
not a personal name of Indra’s lady, but that her 
real name in Vedic time was Saci (cf. Vedische 
Studien by Pischel and Geldner, Band II, p. 
52). In discussing the meaning of * goh’ in I. 
121, 9 Pischel rejects Sayana's etymological ex- 
planation as *Vajra' and arrives at the above 
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conclusion, when he affirms that ‘goh’ refers to 
Indra's Sakti or his * personified strength’ which 
he finds in battle. Hence, he understands by the 
above hymn that a cow, ora * wifely conception 
in the abstract,’ is here intended to be placed by 
the side of the bull or the * masculine conception ' 
of Indra (op. cit., Band III, p. 164). 

It is interesting to note here that Saci as the 
Sakti-consort of Indra also figures in later Icono- 
graphy. Hemādri gives the following descrip- 
tion of her image :—‘‘ Indra’s wife Saci with 
her two arms must be seated on his (Indra’s) 
left thigh. In three of his hands he holds a lotus, 
a goad and a thunder-bolt, while the fourth passes 
round the back of Saci. One of the arms of Saci, 
hkewise, is passed round the back of Indra, the 
other holding a bunch of flowers of the wish- 
giving tree (Kalpa-vrksha).'" But the 1381118 
beyond unifying the multiple powers or functions 
of Indra under the category of Saci could not very 
well take the next step of assigning particular 
creative functions to her. All that can be gathered 
from these highly obscure hymns alluding to her 
is that Saci seems to have the function of assisting 
her lord Indra in his deeds of valour and charity. 
She certainiy seems to have something to do with 
the task of stimulating the high-spirit of Indra's 
devotees in battle (RV. VII. 67, 5). It appears 
that through her Indra is made more powerful to 
exercise his protective function (RV. I. 56, 4). 
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In Taitt. Br. II. 4, 2, according to Sayana’s 
explanation, she inspires fearlessness in the heart 
of Indra and maintains him at the front of the 
army. ‘This passage runs as follows :—‘‘ Indrani 
devi subhaga supatni udamsena patividye jigaya 
trimsad asya jaghanam yojanani upastha Indra 
sthaviram vibharti.”’ 

In RV. III. 60, 2, Saciis not a mere blind phy- 
sical force, but denotes ‘ skill or ability ' implying 
conscious intellectual faculty (Prajna). All that 
can be gathered from these Suktas is that, though 
the term Saci originally meant nothing more than 
‘ help or friendly assistance,’ she came to be invest- 
ed, even in the hymns of the earlier books of the 
Rgveda, with the character of an intelligent 
divine principle. The author of the Nighantu is 
not therefore very far from truth when he “identi- 
fies Saci with Vak (Naigh. I. 11 ; also Durga on 
Nir. 1. 11), who represents pre-eminently the Gna 
type of the “ Female productive consorts of 
gods.’ 

Leaving aside the question of Saci, let us turn 
to such hymns of the Rgveda as mention the 
Gnas or the ‘ Divine Consorts ' of the gods. For, 
in tracing the evolution of the Sakti-idea it is 
im possible to skip over the hymns alluding to the 
Gnas. The word Gna, lit. ‘women’ (Greek 
yvv$), occurs in the Rgveda alone about seven- 


teen or eighteen times in the nominative and 


accusative singular, and in the instrumental and 
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locative plural. The form ‘‘ Gnaspati’’ is also 
once used in the 2nd Mandala. In RV. I. 22, 10; 
II. 31,4; V. 46, 2, 8; 49, 7 the word occurs 
with the female goddesses—Sarasvati, MHotra, 
Bharati, Varutri, Dhishana, lla,  Puramdhi, 
Aramati, Agnāyī, Indrani and Varunàni. Süyana, 
it seems, is not quite sure of its meaning. Some- 
times he explains Gna as the ‘ rising flame ° of 
Agni (Gna gantrir jvalah, RV. V. 43, 13). Some- 
times he says that it signifies the Vedic metres, 
Gayatri, etc. (RV. VI. 49, 7). At other times he 
explains it as referring to the consorts of gods 
such as Agni, Indra, Varuna, Mitra, Maruts, the 
A$vins, Rudra, Pushan and Bhaga (RV. V. 46, 2), 
and quotes from Nirukta (III. 91) to show that 
Mena apd Gnà are names of female beings. In 
spite of these different meanings given to the 
word by Sayana, it is quite clear from a collation 
of all the passages of the Rgveda where it occurs 
that Gna belongs to the pre-historic stage of 
thought when male * nature powers ' were begin- 
ning to be associated with female ‘energies.’ In 
the Vedic stage Gna certainly implies in the 
collective sense a ' group of Divine Females ' who 
produce or promote fertility and wealth. Thus 
whereas the Rgvedic Sacis represent ‘ Divine 
Powers’ as the deified nature functions of male 
gods, forming an essential element in the con- 
stitution of the latter's personalities, the Gnās are 
distinctly separate principles of ‘ female energy ' 








16 CHAPTER I 


acting in association with their ‘ male counter- 
parts.” The fundamental idea underlying the 


conception of the Gnà type of female divinities 


such as Dhishanà, Bharati, Sarasvati, etc., is, as 
Mr. Johansson rightly points out, generative and 
vegetative power (Sakti). With the Rgvedic 
Gna we find that the tendency to unify the 
various functions or operations of gods under a 
distinct type of ' female principle ' representing 
the productive energies of generation and fertility, 
corresponding to male *nature-powers' generically 
termed Purusha, is becoming more marked and 
well-defined. The introduction of Gna, therefore, 
enables the Vedic seers to conceive 'nature-powers 
under the two types of the * Divine Male' and the 
‘Divine Female’ for creative operation, much in 
the same manner as the later post-Vedic schools 
regarded Siva as needing a female counterpart 
or a Consort Sakti, or the * male God ' Vishnu 
requiring Lakshmi, for the purpose of creating 
the world of beings. Here certainly we find the 
earliest trace of the tendency, so characteristic of 
the latter-day Saiva and Vaishnava thinkers, te 
seize upon the active nature of the Highest 
Godhead, conceived as a ‘Supremely Conscious 
Principle’ of female sex, and to place her by his 
side in a relation of reflex-identity. This fact of 
the *wifely relation’ of Gnas with the Vedic gods 
for the express purpose of promoting generation 
is brought out in two ways: first, by the repeated 
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use of the significant expression ‘Sajosha’ or 
€ close-knit” with Gnabhih in the instrumental 
plural, and second, by their special association with 
Tvashtr, the ‘Omniform vivifier.’ As to the 
reason for their ` frequent mention with Tvashtr 
Prof. Macdonell suggests a plausible explanation. 
** Probably," he says, “ because of his creative 
agency in the womb, Tvashtr is chiefly men- 
tioned with the ‘Celestial Females’ (Gnas, Jana- 
yah) or the ‘wives of the gods,’ who are his most 
frequent attendants '" (Vedic Mythology, P- 
117). Mr. K. F. Johansson in his interesting 
book *'* Uber die Altindischen Göttin Dhishana 
und Verwandtes " seems to maintain the view 
that all such female goddesses of the Rgveda as 
Sarasvati, Vak, Hotra, Bharat, Dhishana, etc., 
who occupy a subordinate place in the Vedic 
. pantheon, originally belonged to this common 
type of Gnas, signifying fertility and opulence, 
and did not enjoy the privilege of any specialised 
function. Then, after a time, Dhishana, Sarasvati, 
ete., and particularly the goddesses with the 
feminine affix “ami, etc., e.g., Agnayi, Indrani 
and Varunáni, were gradually distinguished and 
came to be conceived of as the specialised forms of 
Gnas or Devànam Patnis. He has worked out this 
theory with great ingenuity, especially with regard 
to Dhishan&à, one of the most prominent female 
deities of Gna type. Though this theory may be 
open to criticism by competent Vedic scholars, 
g 
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there is no doubt that he throws a new light on 
the character and significance of the Vedic Gnas, 
enabling us to understand better the importance of 
these female divinities of the Vedas, who have 
hitherto received but very little attention from 
eminent Vedic scholars. Prof. Macdonell, for 
instance, in his Vedic Mythology says :— 
** Goddesses occupy a very subordinate position in 
Vedic belief and worship. They hardly play any 
part as rulers of the world.’’ Later on, he 
says :--- Goddesses as wives of the great gods 
similarly play an insignificant part in the Veda. 
They are altogether without any independent 
character, simply representing the spouses whom 
such gods as Indra must have had. Hardly any- 
thing about them is mentioned but their names, 
which are simply formed from those of the gods 
with the feminine affix—‘ àni.' Thus Indrant is 
simply wife of Indra, Varun&ni and Agniayi also 
occur in the RV. but rarely." Be this as it may, 
Gna in the plural is mentioned not less than three 


times also in the Atharva Veda (AV. VII.*61, 92: 


XX. 35, 8; XIX. 10, 6). Here, too, Gris are 
invoked as goddesses who grant refuge, wealth and 
offspring, and also help in the winning of spoil. 
The special point to be noticed here is that Gnas 
are invoked along with the goddess Sunrtà, per- 
haps a deification of * pleasantness,' but identified 
by Sayana with  Sarasvati, the * Goddess of 
Truthful Speech’ (cf. Sayana on RV. X. 141, 2 


» ` 
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** Sunrtà priyasatyavagrapa devi devanasila Saras- 
vati, etc. '). 

In the Brahmanas the term Gnas does not 
seem to occur so frequently as in the Vedic hymns. 
But as * wives of the gods’ they have an estab- 
lished place assigned to them in such ritualistic 
cults as the “ ASvamedha,’’ the “* Patni-samyaj,”’ 
and the like, which were performed to call forth 
generative power, especially in the sense of the 
restoration of the power of vegetative fertility. In 
some of these fertility-cults, such as Patnivata- 
graha and the Patni-samyaj in the ‘ New and Full- 
moon Sacrifice Gnas are specially connected with 
Agni and Tvashtr, who are typically representa- 
tive of the ‘male power’ of generation. In the 
Aitareya Bràhmana (III. 37) Gnas as the ‘ wives 
of the gods ' are celebrated first along with Agni 
Garhapatya in Agnimaruta-Sastra (III Paücika) of 
the Soma sacrifice for the propagation of cattle 
and offspring. The Brahmana runs as follows : — 
** The wives of the gods he should celebrate first. 
Agni Garhapatya places seed in the wives; verily | 
thus in these wives with Agni Garhapatya openly 
he places seed for propagation. He is propagated 
with offspring and cattle who knows thus ' (Dr. 
Keith's translation in the Harvard Oriental Series, 
Vol. 25). Again in the Kaushitaki Brahmana the 
Gnas are expressly styled ‘controllers of union * 
in connection with the Patni-samyiüj in the ‘‘ New 
and Full-moon Offerings.’ This Brahmana 





20 x CHAPTER 1 


assigns to the Gnas the function of conferring 
union and serving for generation. Here in addi- 
tion to Agni Garhapatya Tvashtr and Soma are 
introduced as ‘ male energies ’ of fertilization. We 
give below Dr. Keith's translation of the pass- 
age :— 

‘‘ In that they perform in the Garhapatya the 
sacrifice to the wives with (the gods), the wives 
share the Garhapatya, the sacrificer the Ahava- 
niya; therefore they perform the sacrifices for the 
wives with the gods in the Gàrhapatya. They are 
four in number; up to four, are pairing, union, 
propagation; (they serve) for generation. They are 
performed inaudibly; the sacrifices to the wives 
(with the gods) are a pouring of seeds; inaudibly 
is seed poured; they are appropriate;...... He sacri- 
fices to Soma, 'Tvashtr, the wives of the gods; 
and Agni, lord of the house; these deities are the 
controllers of unions; them here he delights; they 
here being delighted confer unions. To Soma he 
first sacrifices, thus he pours seeds; to Tvashtar 
second, Tvashtar transmutes the seed that is 
poured; then to the wives, for these are joint sacri- 
fices for the wives; in thatjhe sacrifices last to Agni, 
lord of the house, the wives are those of him that 
makes the sacrifice well performed; therefore he 
sacrifices to him at the end...... ...In that he causes 
his wife to sit on the grass bundle and the grass 
bundle is male and the wife female, verily thus he 
confers union upon women; therefore the wife puts 


४१62-55 
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between her thighs blades of the grass bundle '' 
(III. 8, page 364). 

Though there is much in the Brahmanas about 
the Gnas playing an important part in rituals of 
sympathetic magic, e.g., in the form of Aditi 
representing the earth, or the queen in the 
ASvamedha symbolizing the female counterpart of 
Varuna represented by the horse, it is well worth 
noting that the Brahmanas are more inclined to 
take the word in a narrower sense. They employ 
the term to mean the Gayatriand such other Vedic 
metres. ‘This probably indicates that the priestly 
authors of the Brahmanas are on the way to bring 
all the different forms of Gna divinities under the 
single head of Vak, who is regarded as the most 
typical representative of the Gna type. The reasons 
for this seems to be that in the Brahmanas, since 
greater importance was attached to the actual per- 
formance of sacrifices, a good deal of attention was 
naturally given to the accurate recitation of the 
Mantras composed in various metres. The idea of 
the Mantras exercising a mystic power over the gods 
and natural phenomena also came to be more 
firmly established in the minds of their composers. 
Thus in their minds Gnà no longer definitely 
signified, as it did originally, a type of ‘ Divine 
Females' in a general sense but, through iden- 
tfication with metres, came to be more closely 
associated with Vak. The Satapatha Br. VI. 
5, 4, 7 identifies Gna with metres. by means 
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of which men go to the celestial world. The 
Tàndyamaháübráhmana I. 8, 9 mentions Gnas as 
females, but ascribes to them the function of cutting 
up in pieces the sacrificial cloth after it is woven. 
Taittiriya V. 1, 7, 2 offers a similar explanation as 
** Ghandámsi vai Gnah '' and identifies the metres 
with ‘the wives of the gods.’ The point to be 
noticed in this Bráhmana passage is that the term 
is mentioned along with Varutri and Dhishana, of 
whom the latter is explained as identical with Vidya 
ora certain knowledge. This means that Dhishana 
is already assuming in the Brahmanas an abstract 
character. To understand the special significance 
which underlies this further step which the Rshis 
have taken in bringing the Gnas through the metres 
(Chandamsi) into a closer relationship with Vak, 
who henceforth usurps their place, 1t 1s necessary to 
consider carefully the fundamental conception of 
‘ metres’ as embodied in the Brahmanas. To the 
authors of the Brahmanas Gayatri, Trishtubh, 
Jagati and such other Vedic metres were not 
mere mechanical arrangement of syllables 
(Padas) but represented ‘ living creative forces.’ 
They are regarded in these treatises as having a 
certain potency in them by virtue of which 
they yield the secret power of Yajüa, which 
enables the gods to defeat the Asuras and 
gain supremacy over them. This is affirmed 
by the following passage of the Taittiriya 
Samhita : — | 
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** Prajapatir devasurin asrjata tadanu Yajiio, 
‘asrjyata Yajüam chandaimsi te vishvafico vyakra-. 
man so'suràn anu yajho’pakramad yajüam chand- 
amsi te devà amanyantami idam abhivan yad, 
vayam sma iti te Prajapatim upadhavan so'bravit. 
Prajapatischandasam viryam Adaya tad vah pra: 
dasyamiti sa chandasam viryam adaya tad ebhyah 
prayacchat tad anu chandamsi apikraman chandam- 
si yajñah tato devà abhavan para’surah, etc.’’ 


Later on the same work explains Gayatri as 
४ Tejas’’ or power, Trishtubh as the specific ener- 
gies of sense organs, and Anushtubh as the potent 
principle of Yajña (cf. ** Gayatryà parilikhati, tejo 
vai Gayatri tejasaivainam parigrhnüti trishtubha 
parilikhati indriyain vai Trishtuv indrienaivam 
enam parigrhnáti Anushtubha parilikhati Anushtup 
sarvàni chandü&msi......tejo vai Gayatri yajno'nush- 
tubh indriyam trishtup tejas& caiva indriyena ca 
ubhayato yajüam parigrhnati’’ (Taitt. V. 1, 3, 
Part V, VI, Bibliotheca Indica edition). Often in 
such Brahmanas as Paficavim$a and Šatapatha we 
find that the metres, especially the Gayatri, are 
said to have the power of carrying the (fruit of) 
sacrifice to the gods (Sat. Br. I. 3, 4, 6, Weber's 
edition). Gayatri is Tejas and has ‘‘ Vīrya ” because 
she 1s regarded as the special metre of Agni, who is 

produced with her from Prajapati’s mouth (Sat. Br. 

II. 3, 5, 4). She represents the ‘life-energy’ (Prana) 

because she stimulates and maintains ‘vital breath’ 

in the body of the yajamàna (Sat. Br. I. 3, 5, 15). 
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Sat. I. 7, 3, 23-25 describes how by the eight-, 
eleven- and twelve-syllabled metres, Gayatri, Trish- 
tubh and Jagati, the gods can * go aloft’ to heaven 
(Diva m upotkramati). In the contest between the 
gods and the Asuras Gayatri withdrew into herself 
the force (Ojo), vigour (Balam), energy (Viryam), 
progeniture (Prajam), etc., and stood apart (Taitt. S. 
II. 4, 3, 1). "Through the potency (Virya) of the 
Anushtubh metre acting as Vajra the gods saw and 
pierced “‘Night’’ under the control of the Asuras 
(Tandya IX. 1, 1). From these Bráhmana passages 
and many. others (cf. also Taitt. S. I. 5,8, 3; ibid, 
N298.8,2;: V1,98, 8; Ait. I- 1, 5-6: I. 5, 2: Kaushi- 
taki III. 5; VII. 10; X.6; XI. 2) it can be easi- 
ly seen that the idea of Sakti or ‘Tejas,’ * Viryam ° 
*“Varshman,’ as itis termed in the Brahmanas, lies 
at the very core of the Brahmana-conception of 
Vedic metres. Now, in the Rgveda Vàk is describ- 
ed as a “Cow, the members of whose body are 
constituted by the metres of different number of 
syllables (Pada). This verse runs as follows :— 


‘Gauri mimaya salilani takshati Ekapadi dvi- 
padi sa catushpadi Ashtapadi navapadi bubhüvushi 
Tasvàm samudrà adhi viksharanti. ” 

Thus the Rshi's mind early sought to establishan 
essential connection of Vak with the Vedic metres. 
This happens not only in the Rgveda but also in the 
later Atharva Veda. Inthe Atharva VIII. 10, 12- 
13, Vak, under the name of Viraj, is conceived as a 
‘Cow’ whose well-beloved calf is Indra and the rope 
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binding her to the tether is the Gayatri. Why 
Gayatri is mentioned specially as the rope can be 
easily seen from the fact that it is by the means of 
metres or particular arrangements of syllables 
(Padasamsthana) that we can reduce speech toa 
systematic order. This process of connecting Vak 
with metres attains its final stage in the Brahmanas 
when they actually maintain that the “ three-fold 
Science’’ with all the Mantras in various metres is 
the * thousand-fold progeny of Vàk.' This fact the 
Brahmanas affirm in another way, viz., by repeat- 
edly identifying Vak severally with each of the well- 
known Vedic metres (cf. Taitt. T. 7,5; Taitt. 5. 
Vit 9. ls Tandya V. 7, I). 

This idea of Vak as the Mantra-mother giving 
birth to her three-fold progeny of Rk, Saman and 
Yajus is one of great importance. Already in the 
Rgveda X. 125, we find that the Rshis are 
beginning to conceive Vak in a philosophical way 
as ‘the active power of Brahman proceeding from 
him.” In verses 3 and 8 of this Sukta she is 
regarded as ‘Speech’ im the feminine form. ‘This 
hymn is the earliest document of the personi- 
fication of speech as ‘a productive principle of 
energy.’ It also occurs in the Atharva Veda in 
almost the same language. It is therefore neces- 
sary to analyse the verses of this significant Sikta 
and observe what characteristic features and func- 
tions are herein attributed to Vak. Verses 1 and 
2 ascribe to her the specific function of supporting 
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the gods such as the Rudras, the Vasus, the 
Adityas, the Visvedevas, Mitra, Varuna, Agni, 
Indra, Püshan, Bhaga, Tvashtr and the two 
As$vins. This clearly brings out the point that she 
is conceived as a sort of ‘Supreme Female Energy ' 
sustaining and stimulating the activities of gods 
in carrying out their respective functions. This 
is clearly brought out by the 2nd verse which runs 
as  foliows:—  ''I support the foe-destroying 
Soma, Tvashtr, Pushan and Bhaga.’’ Verse 6 
describes her as the ' martial spirit’ of Rudra, who 
derives from her his power of bending the bow and 
slaying the destructive enemies of Brahmanas. In 
verse 3 she is given the significant epithet of ** the 
Sovereign Queen.” The same verse describes her 
as “cognizant of Brahman, the Supremé Being 
abiding in manifold conditions and entering into 
numerous forms.' Verse 4 makes it absolutely 
clear that she is the * one great sustaining principle’ 
of life and activities of earthly creatures.  'This 
Rk runs as follows :—** He who eats food (eats) 
through me ; he who sees, who breathes, who 
hears what is spoken, does so through me ; those 
who are ignorant of me perish ; hear thou who 
hast hearing, I tell thee that which is deserving of 
belief." Verses 5, 6, 7 and 8 are most significant. 
In these verses the functions of “rendering her 
devotee formidable making him Brahmin, a Rshi 
or a sage through her supreme will’ and * pervad- 
ing all things as a subtle ubiquitous principle of 
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energy, like the wind, giving form to all created 
worlds, are attributed to her. 

The last verse describes her as being ‘so vast 
in greatness that she is beyond the heaven and 
this earth.’ According to verse 7 her birth-place 
is in the midst of the waters, whence she spreads 
through all things, and touches this heaven with 
her body.' According to Dr. Weber 'the waters' 
here represent the chaotic. primordial principle, 
the ‘*Urmaterie’’ in which all things that are soon 
to develop lie in an undifferentiated condition. 
As such she is the first emanation from the 
Purusha, the Supreme Male principle. (Cf. Indische 
Studten, Neunter Band, article ‘“Vak und Logos.’’) 
It is interesting to note that even in this pseudo- 
philosophical hymn belonging to the latest Mandala 
of the Rgveda when the Rshis were beginning to 
speculate on such abstract deities as Purusha, 
Hiranyagarbha, ete., Vak still retains her function 
of bestowing wealth and protection originally  be- 
longing to her as a goddess of Gnà type. But 
here the individual characters of the various Gna 
divinities seem to have merged into her. Hence- 
forth, she emerges as the sole principle of creative 
energy. Soon after in the Brahmanas we find 
that she actually takes her place by the side of 
Prajapati, the Father of Creation as his Sakti. 
It is in fact nothing but this Vedic idea of Vak 
giving birth to the Mantras as her progeny that 
worked under the Agamic influence of the early 
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Tantras and finally gave rise, in the circle of 
Trika philosophers, to the idea of Matrka Sakti, 
the Mantra-mother, or Para Vik or the Supreme 
Logos. There can be little doubt that this Sükta 
on Vk represents an attempt on the part of the 
Rshis to abandon the older pluralistic conception 
of phenomena, so characteristic of their specu- 
lations in the earlier books, and to express the 
idea of the fundamental unity of the world. On 
this point of the Vedic significance of Vāk Mr. 
Wallis rightly observes :—*' Vak, speech, is cele- 
brated alone in two whole hymns (of the RV.), X. 
71 and 125, of which the former shows that the 
primary application of the name was to the voice 
of the hymn, the means of communication between 
heaven and earth at the sacrifice. The other hymn 
illustrates the constant assimilation of the varied 
phenomena of nature to the sacrifice ; all that has 
a voice in nature, the thunder of the storm, the 
re-awakening of life at dawn, with songs of rejoic- 
ing over the new birth of the world, are embodied 
in this Vàk in the same way as it is said of 
Brhaspati that he embraces all things that are. 
It is another expression for that idea of the unity 
of the world which we have seen crowning the 
mystical speculations of all the more abstract hymns 
of the collection” (Cosmology of the Rgveda, 
p. 85). It is beyond doubt that in the 10th Mandala 
of the Rgveda, we find a clear indication of the 
fact that the thoughts'of the Rshis are progressing 
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towards abstract conceptions of deities enabling 
them to advance towards the idea of one ‘Sovereign 
Divinity.’ Thus on the one hand we find the 
Rshis attempting to unify the notions of ‘male 
gods’ into one Supreme Deity as Prajapati or 
Visvakarman. On the other hand, the same 
process of unification goes on with the result that 
the particular female goddesses—Varutri, Dhishana, 
Sarasvati, etc., are all unified under a corresponding 
‘Supreme Female Deity, Vàk. Thus the idea 
begins to arise that the universe came into being, 
not from particular gods such as Agni, Indra, etc., 
but from a Demiurge Brahma or Prajapati (RV. 
X. 121, 10) by his sacrificial power by which he 
sacrificed himself. “Prajapati,” as Dr. Muir rightly 
observes, ** is the result of one of those efforts of 
the Indian Intellect to conceive and express the idea 
of deity in the abstract, as the ‘Great First Cause’ 
of all things’’ (Original Sanskrit Texts, Vol. V, 
p. 393). But in the Rgveda Prajüpati is not 
actually associated with Vak for creative purposes. 
She is certainly regarded as a * productive principle’ 
under the conception of a ' Cow' who yields 
nourishment and sustenance (RV. VIII. 89, 10). 
RV. X. 114, 8-9 suggest her connection with 
prayer and emphatically affirms that * Vak spreadeth 
forth as far as Prayer extendeth.' RV. I. 164, 42 
declares that the ‘seas of water descend from her 
in streams whereby the world’s four regions 
have their being and that from her flows the 
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imperishable flood whence the universe hath life.’ 
But thus far goes the Rgveda and no further. The 
Atharva  Veda, however, vaguely suggests the 
wifely relation of Vak with  Prajápati who is 
styled Parameshthi. Thus in A. V. XIX. 9,3 
Vak is given the significant epithet ‘‘Devi Para- 
meshtbini.'" (Cf. ‘‘Iyam ya parameshthini Vak 
devi brahmasamsité.’’) It is not until we come 
to the period of the Brahmanas that we find 
her position as the Sakti of Father Prajapati 
definitely established. In the Braihmanas she 
unites with Prajapati as his wife and brings 
forth gods and universe. Here as ‘‘ Suparni”’ 
she becomes the mother of Vedic metres and 
serves as the source of all living things. Thus 
in the Brihmanas the relation of Prajapati to Vak 
is becoming a hieratic symbol of that of the Abso- 
lute to Logos. Butin these treatises Prajüpati 
is not equal to the Absolute, Brahman (neuter), 
but is an emanation from the Absolute. To 
understand this further step in the process of 
development of Vak-Sakti from a ‘simple goddess 
of the Gna type’ to the ‘Supreme Wifely Sakti 
of Prajapati,’ it is necessary to consider more care- 
fully her character as depicted in certain passages 
of the Briahmanas. 

Satapatha VI. 1, 9 describes how Prajapati 
created the primeval waters out of Vak. This 
Brahmana runs as follows :—*' He (Prajapati) 
created the waters out of Vak (Speech, that is) the 
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world ; for speech belonged to it ; that was created 
(set free). It pervaded every thing here ; and 
because it pervaded (Ap) whatsoever there was here, 
therefore, (it is called) water (apah).’”  Pafnca- 
vimsa VI.1-3 affirms more definitely that Vak was 
emitted from Prajapati as his ‘ other self’ and 
through her he created the Rathantara and Brhat 
Simans.  '' Prajapati desired—‘ I will be many 
and procreate myself.’ He silently meditated in 
his mind. Whatever was in his mind became big. 
He reflected ‘this is my womb’ (i.e., the inner 
essence) which is within me. This I will create 
by means of Vak. He emitted Vak and she 
entered the Rathantara. Thereafter was born the 
Brhat (sáman).' Later on (X.2,1) this Brah- 
mana describes how Vak took out the ' Light ' 
(Jyotih) from Prajapati when he was exhausted 
after begetting creatures. Whereupon being inter- 
rogated by him she replied that she was but his 
` Own self’ (Svaiva te vag ity abravit). Paücavim- 
éa XX.14,2 leaves no doubt as to the fact that Vik 
is the companion-principle of Prajapati in the 
matter of creation. ''Prajàpati và idam eka asit, 
tasya vag eva svam Asit, vag dvitryà— sa aikshata 
imm eva vücam visrijà iyam và idam sarvam 
vibhavanty eshyatiti, sa vücam vyasrjata sedam 
sarvam vibhavanty ait, etc.'' 

Kathaka XII. 5 (and 27, 1) make it absolutely 
clear that Vàk is the wife of Brahma Prajapati, 
who couples with her and creates all beings. 
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** Prajapatir và idam asit, tasya vag dvitiyasit, tam 
mithunam samabhavat, sa garbham adhatta, sā- 
'smüd apakramat, sema praja asrjata, sa Praja- 
patim eva punah pravisat.’” The epithet '' Vacas- 
patim'' which appears in V.S. IX.1 and Satapatha 
V. I. 1, 16 directly as the name of Prajapati proves 
this wifely relation of Vak beyond doubt. Aitareya 
X.1 describes Vàk as the Nivid of twelve syllables, 
which came out of Prajapati while the latter 
was practising austerity and through whom Praja- 
pati created all beings. 'laitt. Br. II. 1, 2 narrates 
the story that Prajapati was doubting whether he 
should perform * homa,’ by the * ghee ' produced 
from his sweat. Vak in her invisible form told 
him to perform the homa. When she was ques- 
tioned as to her identity she replied that she is 
but the self of Prajapati. Thereupon Prajapati 
performed the homa by uttering ‘f Svaha ' and 
thus was born the '' Svahàáküra.'' Often in the 
Brahmanas we find that Vàk disappears from the 
gods, and the latter, unable to perform Yajiia 
without her, as she represents the wisdom of 
speech at sacrifices, have to make a regular search 
after her (cf. Paficavimáa VI. 5, 10). 

It must not, however, be forgotten that Vak in 
the Brahmanas does not merely represent the out- 
ward expression of * uttered speech,’ but also signi- 
fies the inner aspect of subjective thought processes 
which are intimately connected with language 
(expressed). It is for this reason that Satapatha, 
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Tandya and such other Bráhmanas describe Vàk 

* Upholden by the mind ' or the * Yoke fellow ' 
of mind. There can be little doubt that the authors 
of the Braàhmanas fully grasped the fact that a 
certain mental factor is invariably involved in an 
intelligible form of speech. It is this fact that led 
them to affirm that Speech is upheld by the Mind, 
because the Mind goes before Speech (and prompts 
her), *speak thus, say not this.' So well indeed 
did they perceive the relation between Vak and 
Manas that in the Satapatha they actually make a 
statement that * were it not for the Mind, Speech 
would talk incoherently ' (Sat. Br 4: JQ It 
is also interesting to note that the authors of the 
Brahmanas were no less quick to realise that 
Mind, meaning simply the suppressed form of 
thought activity, without Vàk, signifying an active 
expression of 'inner language' in vocable letters, 
is not at all sufficient for understanding. Thus 
Satapatha IV. 6. 7 says:—‘* Now wherever 
this speech was, there everything was done, 
everything was known; but wherever Mind 
was, there nothing whatever was done, nothing 
was known, for no one knows (understands) 
those who think in their minds.'' It is quite 
likely that they wished to express this intimate 
connection of Vak with Mind when they 
affirmed that Manas is a male and Vak 15 a 
female forming a ' divine couple ' at the sacri- 
fice (Devànàm mithunam), ‘The same idea is 

5. 
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intended to be conveyed in these words when 

Prajapati, the ‘ male principle ' representing 
productiveness (Sat. V. I. 3, 9, 10), is identified 

with Manas and associated with Vak (Taitt. Sam. 

"II. 5, 11; Kaushitaki XXVI. 3). Aitareya 
. VI. 5 declares that Vàk is impelled by the Manas 
. when she speaks, and that if Vak utters speech 
without the guidance of mind that speech be- 

comes * unsanctified ' (Asürya) and ‘ unattended 

by the gods’ (A-devajushta). Possibly it is 

this idea of the intimate relationship of Vàk with 

Manas (the latter being the guiding principle) 

that naturally led the Rshis in the Brahmanas 

to identify Manas with Prajapati (cf. Taitt. 

Sam. II. 5, 11; Samavidh. I. 1, 4), whose 

inseparable connection with Vak as her husband 

becomes more explicit only when suggested by 

the analogy of the interdependence of Mind and 

Speech commonly perceived in the phenomena 

of language. Thus if we consider the relevant 

Brihmana passages on this point of the nature 

of Vak’s relation to Manas it becomes perfectly 

clear that Vak in the Braàhmanas is not only a 

personification of ‘ incoherent external speech ’ 

but a complete entity of * Creative Speech energy ` 

holding together her subjective and objective 

aspects in a perfect synthesis. 

Closely connected with Vak is Sarasvati, who 

was originally a goddess of the Gna type. In 

the earlier books of the Rgveda Sarasvati is often 
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invoked with the sister-goddesses Ila and Bharati, 
forming a triad (RV. I. 142, 9 ; I. 188, 8 ; Il. 
1-11; IL.3, 8; LIE 4, 8, eto). In. the 
Rgveda she figures generally as a river-goddess, 
the deification of the sacred river Sarasvati, on 
whose banks several Aryan tribes dwelt and per- 
formed their sacrifices. RV. VII. 96, 2 mentions 
that the tribe of Pürus lived on the grassy banks 
of Sarasvati, who is invoked in the hymn for 
protection and bounty. That Sarasvati in the 
Rgvedic age did not assume the definite 
character of a * goddess presiding over the wisdom 
of speech’ as in later times, but simply re- 
 . presented the divinity of the river of that name, 
is apparent from several hymns of even such later 
books of the Rgveda as the 7th and 10th Man- 
dalas. KV. VII. 36, 6 describes her as * loudly 
roaring,’ ' Mother of floods,’ strongly flowing 
and * with fair streams full swelling with the 
volume of their water.” RV. X. 30, 12 invokes 
her with the waters. X. 64, 9 and 75, 5 invoke 
her along with several other rivers such as 
Sindhu, Sarayi, Ganga, Yamuna, etc. How 
Sarasvati from a river-goddess came to be identi- 
fied with Vak in the Brahmanas and finally 
became the pre-eminent ' Goddess of Learning or 
Wisdom of Speech ’ is a highly interesting 
problem. The reason for this peculiar develop- 
ment of the conception from a river-deity to an 
abstract Goddess of Wisdom can be found, most 
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probably, in her connection with ‘ prayer’ and 
the ‘ sacrificial performances’ on her banks. 
For even in the earlier portion of the ligveda 
we find that suggestions of her connection with 
‘prayer’ and ‘ sacrifices’ are not absolutely 
wanting. RV. II. 3, 8 describes her as the 
Goddess who ‘perfects the devotion’ of her 
worshippers. RV. VII. 35, 11 describes her as 
accompanied * with Holy Thoughts,’ which evi- 
dently mean devotions or prayers. In IX. 81, 4 
she is spoken of as * Suyama’” which possibly 
means ‘ one who is easily led by prayer.’ X. 17, 7 
says that ‘the pious worship Sarasvati while 
the sacrifice proceedeth.' X. 30, 12 connects 
~ her with “Intellect ' and * Amrta.' Thus it is 
highly probable that with the rising predominance 
of Yajüia, naturally involving the mystic power 
of Mantras or prayers in the Braihmanas, she 
came to be unified like most of the other goddesses 
of the Gna type under the most enlarged 
conception of the Supreme Creative Principle, 
Vak, and was actually identified with the latter. 
with regard to this problem Dr. Muir suggests 
a similar explanation in the following terms :— 
‘‘ Sarasvati is a Goddess of some, though not 
of very great importance in the Rgveda. As 
observed by Yaska (Nir. II. 23) she is celebrated 
both as a river and as a deity...She was, no 
doubt, primarily a river deity, as her name 
* the watery ' indicates, and in this capacity she 
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is celebrated in a few separate passages. Allusion 
is made in the hymns as well as in the Brahmanas 
to sacrifices being performed on the banks of 
this river and of the adjoining Drshadvati, and 
the Sarasvati in particular seems to have been 
associated with the reputation for sanctity, which, 
according to the well-known passage inthe Insti- 
tutes of Manu, was ascribed to the whole region, 
called Brahmavarta. The Sarasvati thus appears 
to the early Indians what the Ganges (only twice 
mentioned in the RV.) became to their descendants 
... When once the river acquired a divine character, 
it was quite natural that she should be regarded as 
the patroness of the ceremonies which were cele- 
brated on the margin of her holy waters, and thate 
her direction and blessing should be invoked as 
essential to their proper performance and success. 
The connection into which she was thus brought 
with sacred rites may have led to the further step 
of imagining her to have an influence on the 
composition of the hymns which formed so impor- 
tant a part of the proceedings, and of identifying 
her with Vak, the Goddess of Speech'' (Original 
Sanskrit Texts, Vol. V, p. 338). Professor 
Macdonell suggests that V. S. 19, 22 marks the 
transition from her older conception of a river- 
goddess to the later Brahmana conception of a 
‘goddess of speech.’ “* The transition,” he says, 
* from the older conception of Sarasvati to the 
later conception (as the goddess of the wisdom of 
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speech) is, perhaps, to be found in passages like 
V.S. XIX.12 which states (the myth) that when 
the gods celebrated a healing sacrifice, the Aśvins 
as physicians and Sarasvati through speech (vàcà) 
communicated vigour to Indra'' (Vedic Mythology, 
p. 87). 

Frequently in the Taittirlya Sarasvati is asso- 
ciated with the Asvins, the “ Divine Physicians,” 
in respect of her healing function.  'Taitt. II. 6, 4 
states that she carries out the function of creating 
the shape of the body (possibly of Indra) by bring- 
ing together the bones, marrow, flesh, etc., in 
their proper places. She also creates the ' internal 
organ’ of Manas in collaboration with the ASvins. 
She produces the blood just as a weaver weaves a 
piece of cloth in his loom. Even the Vyàna-Vàyu 
which pervades the body from head to foot (cf. 
‘‘ Vyàno sarvasariragah'') is said to be generated 
through her activities (Taitt. II. 6, p. 620, 
Anandasram edition). Taitt. II. 6, 4 ascribes to 
her the function of stimulating and sustaining the 
growth of the foetus in the womb. Taitt. II. 6, 11 
and 12 speak of her as a physician (*'Süsha 
Sarasvati bhishak ''). Thus it seems that these 
passages of the Brahmanas which explicitly de- 
scribes her as having a certain agency in the general 
formation of the body and especially in that of the 
**Garbha'' do really indicate a transition in her 
conception. No doubt, in the Rgveda Sarasvati is 
intended to be connected with a certain intellectual 
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activity when she is characterised by such epithets 
as ‘‘Dhitibhih saha,” ‘‘Dhinadm avitri,’’ etc. But 
in the Rgveda her character of a river-goddess is 
never completely separated from her abstract intel- 
lectual nature. These two characters, as a matter 
of fact, run side by side. It is not until we come 
to the Brahmanas that we find the natural concep- 
tion of a river-divinity almost disappearing and 
giving place to the other abstract notion ofa 
**eoddess of speech stimulating the holy thoughts 
(sumatinim codayitri). Under the influence of 
this new conception she naturally tended to become 
identified in the Brahmanas with Vak, especially 
as the ‘Goddess of Truthful Speech.’ Hence, we 
find in the Taittirrya that the epithet ‘‘ Satyavak '' 
is repeatedly used to denote her (Taitt. I. 8, 19). 
Another interesting feature of Sarasvati consists in 
her possible connection, on etymological grounds, 
with ‘Saras’ or a lake. In this respect she may 
be compared with the Greek '' Muses,’ povop 
probably * montia,’ ‘f mountain-lady," as she is 
‘‘ Sarasvati '' or the ** Lady of the Lake.” 
Equally interesting isthe epithet ** Ambitama 
or the ‘most motherly’ applied to Sarasvati in 
the Rgveda II. 41, 16. This ' motherly’ concep- 
tion brings her in close connection with the other 
* mother-goddesses ’’ of the Rgveda such as Aditi, 
Puramdhi, etc. Two reasons might possibly have 
- suggested the attribution of a ' motherly’ character 
to her, .viz., (1) because she was worshipped 
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by the tribes along the river as the spirit of 
ferti AE y promoting by her abundant water the 
growth of crops cultivated on her banks, and (2) 
because she nourished by her ‘‘full swelling volume 
of waters" the smaller streams which issued from 
her, just as a mother feeds her suckling babes. 
Thus it is quite likely that this analogy of a 
parent stream contributing ‘ watery” nourishment 
to its offshoots of rivulets suggested in the minds 
of the Rshis the idea of motherly nature, though, 
perhaps originally derived from the animal world. 
Like Sarasvati, the Sindhu is also described as 
** Matrtama ' in BV. III. 33, 3. ‘ Matrtam& 
nadyo' occurs also in RV. I. 158, 5. It is diff- 
cult to say what exactly led the Rshis to form the 
conception of the motherly attribute, which cer- 
tainly plays a great part in the post- Vedic worship, 
to many of the female goddesses of the Rgveda. 
But from the way in which several female divinities 
such as Aditi (T.B. IIT. 7, 5,10 ; Ap. Sr. II. 5, 9), 
Puramdhi (cf. Pischel-Geldner's Vedische Studien, 
Erster Band, p. 202 ff., article on Puramdhi as 
a ‘* Fruchtbarkeitsgóttin '), Indrani (as Dhena), 
etc., besides Sarasvati, are described as * mother- 
goddesses,’ it can be easily seen that this ‘ motherly 
conception,' a fundamental idea behind the notion 
of such goddesses as Uma, Durga, Parvati, 
Lakshmi, etc. is, undoubtedly, of Vedic origin. 
Mr. K. F. Johansson is perhaps right when he- 
says :— “ The mytho-religious conception of 
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mother, sister, and wife generally sprang out of 
the * motherly-wifely ' conception and frequently 
overlaps it (Uber Die Altindischen Góttin Dhisana 
und Verwandtes, p. 90). There is, of course, 
no doubt, that the post-Vedic conceptions of the 
* mother-goddesses ” such as Kali, Durga, Lakshmi 
and especially the guardian ‘* Mothers '' of South 
Indian villages, do not consist purely of this 
Vedic conception of ‘ Motherly nature’ in the 
higher sense of fertility and protection. ह 
Doubtless, the ideas of Indian Folk-religion 
exerted, as Ernst Arbman suggests, a great 
influence in moulding the notion of the * motherly 
divinities ' of the post-Vedic age, especially in 
their demonic nature (cf. Arbman’s Rudra, 
Upsala)... But to deny altogether any connection 
of these ‘ mother-goddesses,’ as Uma, Durga, 
Parvati, Lakshmi, etc., with the old Vedic fer- 
tility-goddesses such as Sarasvati, Puramdhi, 
Aditi, etc., is, perhaps, equally unjustifiable. For 
it can be easily seen that much of the * Maternal 
characteristics’ of the goddesses is scattered 
throughout Vedic literature. Tryambaka, one of 
the Rudras (sons of 'Tvashtr and Aditi) is asso- 
ciated with 3 Ambás, meaning wives or mothers, 
in the Traiyambaka homa.  Tryambaka here indi- 
‘cates Rudra and Ambiká, perhaps originally his 
sister, is, in the ritual concerned, identified with 
Uma, Durga, or Parvati, as Siva's consorts. In the 
rites of the As$vamedha the 3 queens correspond 
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to the three ‘ mother-goddesses’ with their 
ceremonies of sympathetic magic to the horse (cf. 
Johansson's book, pp. 90-91). Vak, as we have 
seen, is described in the  Brahmanas as the 
‘mother’ of the thousand-fold progeny’ of Vedic 
hymns. Now, in the later Puranas or in the 
Schools of Saivism and Vaishnavism, Parvati or 
Lakshmi as the Sakti of Siva or Vishnu did not 
primarily signify any demonic nature. In the 
Vishnu Purana, the most authoritative text of all 
the schools of Vaishnavism, Lakshmi or Sri is 
described as the ‘ Supreme Mother-goddess' by 
such epithets as ‘‘ Jaganmata’’ (Vishnu P. VIII. 

15, 28). In the lst Amáa IX. 116 and 117 she 

is spoken of as the *''Lotus-sprung Mother “ 

(Jananim abjasambhabam) and is also identified with 

Sarasvati. Lakshmi's motherly nature is further 

brought out in this Puràna by such beautifully ex- 

pressive epithets as “*Vedagarbha, ' “Vajhagarbha,”’ 

*Süryagarbhà,'' ** Devagarbha,’’ ** Daityagarbha,” 

(as Aditi and Diti)—all of which go to prove her 

motherly nature as the “Great Cosmic Mother" 

or Jagaddhütri, in which aspect she is still wor- 

shipped in Bengal (Vishnu P., Amsa V, ch. IL, 

7-12). In the Markandeya Purana (XXIII. 30- 

48) Sarasvati as the Sakti of Vishnu is similarly 

described as the ** World-sustainer '' (Jagaddhatri) 

which signifies the same mother. The same 

Purana (ch. LXXXIV. 1f.) depicts Lakshmi as 

Ambik& in a motherly sense, 
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In such Paticaratra treatises as the celebrated 
Lakshmi Tantra Lakshmi is several times address- 
ed by Sakra (Indra) as the “Supreme Mother" 
and explained as such, especially as the ''Manítra- 
Mother '' (cf. Lakshmi Tantra, VI. 3, 4 ; XXIII. 
11 ; XXIX. 26, etc.). Parvati or Durga, the Sakti 
of Siva’s Creative Will, according to Siva Purana 
(Vayaviya Samhita, Uttara, V. 15) has the attri- 
bute of motherly nature indicated by the epithet 
'Prasavadharmini." Even Kali, who ७ in the 
Mahanirvana Tantra is explained as the embodi- 
ment of the destructive energy of Time (1Vth 
Ullasa, 30-34), is not altogether devoid of such 
gracious features as the ‘removal of evils’ and pro- 
tection. The 13th Ullasa, 242 and 243, invokes 
Parvati as the ‘‘great World-mother " who main- 
tains all the worlds together with the gods in her 
womb. Numerous other passages can be adduced 
from the authoritative texts of the later Saivas 
and Vaishnavas to show that the old Vedic ideas of 
generation and protection which were at the back 
of the Vedic conception of motherly character still 
played an important part in the formation of the 
post- Vedic conception of **motherhood °’ of goddes- 
ses, though, perhaps, modified to a great extent, by 
the influence of popular forms of worship and 
religion. All that we wish to point out here is 
that in the attribution of motherhood to Sarasvati 
we find one of the earliest attempts on the part of 
the Rshis to conceive the female divinities in a 
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motherly character which we find so well developed 
in the post-Vedic Sakti.cult in the Puranas, the 
Epics and the Tantras (both the Vama and the 
Dakshina paths). 

When from the Brahmanas we come to the 
Upanishads, we find that the mind of the Rshi 
is more occupied with the problem of ‘one all- 
embracing principle ' Brahman who is immanent 
in every form of creation, than with the question 
of sacrifice and matters accessory to it. As the 
result of this transference of interest we find that 
the seers have almost given up discussing such 
topics as the performance of various rites with 
their prescriptive ceremonies, the application of 
different metres, and so forth, but have set them- 
selves seriously to the task of grasping the 
fundamental unity of phenomena. Consequently, 
Vak-Sakti, who enjoyed a prominent rank by the 
side of the male Prajapati in the Brahmanas, has 
come to occupy a much inferior position in many 
of the principal Upanishads suchas the Chandogya 
and the Brhadaranyaka. In these works she is 
in fact subordinated to the Prana-Sakti, as can be 
seen from the common Upanishadic narrative of 
the quarrel amongst the different senses, which 
always ends in the establishment of the superiority 
of Prana, or rather the 'Mukhya-Prána.' In the 
Kaushitaki, for example, Pràna is explained as 
Prajna or self-consciousness, and Speech is describ- 
ed as one portion taken out of it, having the word as 
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her object, placed outside (cf. Kaush. II. 1; 111. 
4, 5). The Upanishadic conception of Prana-Sakti 
we shall discuss later on in the chapter on Matrka 
Sakti in the Kashmere school. Nevertheless, the 
Rshis of the Upanishads could not entirely break 
away from the earlier speculations of the Brah- 
manas. Hence we find that such topics as “‘Om,’’ 
'""Udgitha,'' etc., which strictly do not come under 
their subject-matter, are frequently discussed in 
such Upanishads as the Chandogya, the Katha 
(I. 2, 15-17), the Taittiriya (1.5), the Maitrayaniya 
(VI. 2, 4; 22-28), the Pragna (V. 2-7), etc. The 
whole of the Mandukya is devoted to the discussion 
of 'Om-kàra.'  Prajapati (the Father of creation) 
who is a familiar figure in the Brahmanas, still 
appears with his offspring the Devas and the 
Asuras in the same róle in the earlier portions of 
the Chàndogya and the Brhadüaranyaka. The same 
old Braàhmana conception of Prajüpati as the ‘year 
comprising the months' or food (Annam) lingers 
in the very first question of the Prasna in such 
statements as ‘the year indeed is Prajapati ; “the 
month is Prajapati ; ' food is Prajapati,” etc. 
(I. 7-15). 

Just as in the Brihmanas Prajapati creates all 
beings by practising penance or a kind of coercive 
self-meditation so also in the Prasna the celebrated 
saint Pippalada in the reply to the question of 
Kabandhin Katyayana says :— “* Prajapati (the 
Lord of creatures) was desirous of creatures 
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(prajah). He performed penance, and having per- 


formed penance, he produced a pair, matter (rayi) 


and spirit (pràna), thinking that they together 


should produce creatures for him in many ways” 
(Praéna I. 4). Similarly in the Maitrayaniya (II. 
6) we find that in the beginning Prajapati, 
the Lord of creatures, stood alone, and then medi- 
tating on himself he created many creatures, into 
whom he entered in the form of vital airs that 
they should awake. In the Upanishads, however, 
Prajàpati does not usually create Vak out of his 
self and then produce all creatures in union with 
her, asin the Brahmanas, but sometimes brings 
forth the syllable **Om'' together with the ““ Vyà- 
hrtis’’ or sacrificial interjections, which are ex- 
plained philosophically not as a mere symbol of 
thought but as representing all kinds of speech and 
identical with the whole world of phenomena 
(Ch. Up. Il. 23, 3-4; Brh. Up. I. 5,5). 

In spite of the increasing importance of **Om'' 
or ''Pranava'" in the Upanishads a wonderful 
continuity of Braáhmana speculation with regard to 


such topics as Vàk, Gayatri, etc., is clearly percep- 


tible in these works of philosophical speculation. 
Thus the two ancient Brahmana conceptions, viz., 
(1) the identification of Vak with Rk and (2) 
that with the Gayatri metre, which we have con- 
sidered above, seem to persist in the earlier portions 
of the Chandogya and the Brhadaranyaka 
in such statements as “‘ Purushasya Vag raso vaca 
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Rg rasab," ‘‘ Vag eva Rk Pranah Sama,” 
‘< Speech is Rk, and therefore when a man utters a 
Rk verse he neither breathes up nor down,’’ etc. 
Oh. Un Lo 1,9:1.1, 5:3 T. 8s). Ch. I. 37, de- 
scribes Vàk as a cow capable of yielding the milk 
of speech to him who thus knowing meditates on 
those syllables of the name of Udgitha. This idea 

is nothing but the old Sarnhita idea of Vak as a 

productive principle conceived in the character of a 

cow. This ancient idea is more clearly expressed 

in the Brhadaranyaka (V. 8, 1) in the following 
terms :—‘* Let him meditate on speech as a cow. 

Her four udders are the words Svaha, Vashat, 

Hanta and Svadha. The bull of that cow is 

breath (Prana), the calf the mind.” 

. In the same Upanishad (I. 2, 4) the Brahmana 

identification of Manas with Prajapati, who enters 

into Vàk for creative purpose, also finds its place. 

Chàndogya III. 12, 1, expresses the identity of Vàk 

and Gayatri which is so often mentioned in the 

Bràhmanas. The continuation of the Brahmanic 

notion of Vak in the Upanishads will be better 

understood if we consider the following passages 
of the Brhadaranyaka : — 

(1) In the beginning there was the self alone, 
one only. He desired, ' Let there be a 
wife for me that I may have offspring, 
and let there be wealth for me that I may 
offer sacrifices.’ Verily this is the whole 
desire, and even wishing for more, he 
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would not find it... And so long as he does 
not obtain either of these things, he thinks 
neis incomplete. Now its completeness 
his made up as follows) :— mind is his 
(self (husband); speech the wife; breath 
the child; the eye all worldly wealth, ..... 
the body (atman) is his work, for with the 
body he works. This is the fivefold sacri- 
fice, for fivefold is the animal, fivefold 
man, fivefold all this whatsoever. He who 
knows this obtains all this."" (Brh. I. 
es W D 

DD की ७८० ८5 Verily the self consists of it (i.e., Prana); 
that self consists of speech, mind and 
brentih Corio These are father, mother 
and child: the father is mind, the mother 
speech, the child breath.  ...... What is 
known has the form of Speech, for speech 
is known. Speech having become this 
protects man. ... wee Of that Speech 
(which is the food of Prajapati) earth 1s 
the body, light the form, viz., this fire. 
And so far as Speech extends, so far ex- 
tends the earth, so far extends fire.” (I. 5, 
3-11.) 

(3) In the beginning there was nothing to be per- 
ceived here whatsoever. By death (i.e., 
Mrtyu or Prajapati) indeed all this was 
concealed,— by hunger ; for death is born 
of hunger...... He desired, ' Let a second . 








SAKTI IN VEDIC LITERATURE 49 


body be born of me’ and he (Death or 


P Hunger) embraced Speech in his mind. 
Thea the seed became the year. Before 
that time there was no year. ...... He 


therefore brought forth by that Speech and 
by that body (the year) al whatsoever 
exists, the Rk, the Yajus, the Saman, 
the metres, the sacrifices, men and ani- 
mals?” (Brh. I. 2, 1-5.) 

If we consider these and similar other passages 
of the Upanishads it becomes clear that the old 
Brahmana conception of the female Vak bringing 
forth the creatures in union with the male Praja- 
pati still lingers in the memory of the Rshis 
of the Upanishads, and finally culminated 
m the more developed conception, as in the 
SvetaSvatara, of a ‘ Supreme Sakti belonging 
to God Himself, hidden in its own qualities’ 
(cf. ‘“‘DevatmasSaktim svagunair nigüdham''). If 
we leave out the SvetaSvatara, we find that in the 
ten or twelve principal Upanishads the word 
Sakti is*not directly mentioned, it is for this 
reason that the later writers on Saivism or 
Vaishnavism frequently quote texts from this 
Upanishad but seldom from the Brhadaranyaka, 
Mundaka, etc., to prove the Srauta origin of 
the doctrine of Sakti(Sakti-vàda). In the Trika 
school of Kashmere Punyinanda quotes several 
Svetüávatara verses in his commentary on 
. Kàmakalàvilàsa (cf. commentary on Slokas 5, 7 
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and 20). Thus, for example, he quotes the 
text :—‘‘Eko’varno bahudha Saktiyogat, etc.," 
in explaining Vimaráa Sakti, who, as we shall 
see later on, holds within herself all the pheno- 
menal objects, both ““ Sabdatmaka '' or ideal 
and ** Arthdtmaka’’ or real. MaheSvarananda, 
the author of Mahárthamafjari, tries to trace the 
origin of Jana Sakti, one of the tripartite 
Saktis of the Lord MahesSvara, to the Upanishad 
text:—'*Utainam gop& adrsan utainam udaharyah.” 
He seeks to establish by this text the fact that the 
Jñana Sakti as the self-illuminating conscious- 
ness of egoity is ingrained in the self-perception 
of all creatures from the animal of the lowest 
grade to the highest type of a  self-conscious 
man (cf. sthülo'ham sampanno'ham iti, svatma- 
sphuranam, commentary on Sl. 4). He also tries 
to prove the existence of VimarSa Sakti as the 
power of agenthood in all persons from Taittirlya 
II. 6: **Asti Brahmeti ced veda santam enam 
.tato viduh." The word ‘‘Sat’’ in the text he 
breaks up etymologically into two parts, viz. (1) 
the root *As' meaning *'' Bhavanükhyakriyà and 
(2) the participial affix ‘ Satr’ implying Kartrtva 
or agenthood. Now taking together the gram- 
matical implications of these two parts he 
attempts to prove that the term Sat in the above 
text means '' Kartrtva Sakti ' or the power by 
which an independent (Svatantrah) agent brings 
something into existence (cf. “‘Bhavanalakshan&yah 
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kriyayah kart&’’). This, according to him, 
practically signifies Vimaráa Sakti, the funda- 
mental Sakti-principle of the Trika. Abhinava- 
gupta, the most prolific writer on Trika philo- 
sophy, quotes Brhadaranyaka II. 5, 29 in his 
Pratyabhijiaévimarsini (1.1,5) in support of 
the Trika doctrine that Vimaréga Sakti is the 
Prakasa or the ever-illuminating principle of 
Paripirnahamta or ‘Reflection of Complete Egoity’ 
and as such can never be denied (cf. ‘‘ Tannihnave 
hi kah  pra$nah kim uttaraü ca syad iti”). 
In his commentary on Paratrimsika *'lantra 
(Slokas 3 and 4) he quotes Katha II. 3 in support 
of his theory of Sakti. After Abhinava, Kshema- 
raja, another celebrated writer of the Trika 
school, quotes Katha IV.l in his commentary 
on  Pratyabhijüahrdaya (sūtra 18) to explain 
the yogic process of turning the activities of 
the senses inward for the realisation of the true: 
self. Jayaratha and Sivopadhyaya also attempt 
to trace the origin of Ananda Sakti from such 
Upanishadic texts as “‘Anando Brahmeti vyajanat 
‘‘Raso vai sah, rasam hyevayam labdhova anandi- 
bhavati,’’ ete. 

Similarly in the Bengal school of Vaishnavism, 
maintaining the doctrine of Acintyabhedabheda 
relation of Sakti to the supreme Godhead 
Vishnu, we find that Svetasvatara texts are almost 
invariably cited to trace the origin of the Sakti 
conception from Vedic literature. ‘Thus, for 
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examaple, Jiva Gosvami, the. most erudite and 
critical exponent of the school, devotes a long 
and highly polemical chapter on Sakti in his 
masterly work Sarvasamvadini (cf. Bhagavata- 
sandarbha with its Anuvyakhya in Sarvasamvadini, 
Bangiya Sahitya Parishat edition, Calcutta). In 
this chapter he quotes several times from the 
Brhadaravyaka and  Chàndogya to prove that 
Jüana is the Svarüpa-Sakti of Sri-Bhagavan. But 
his favourite texts in support of Vishnu's Divine 
Sakti, which he is never tired of quoting again 
and again, come from the SvetaSvatara. Almost 
the same Svetasvatara texts on Sakti are quoted 
by such prominent Lingayat writers as Siva- 
yogi Renuka and  Maritontadarya. Looking 
at many of these texts quoted from the principal 
Upanishads it seems that some of them have, 
perhaps, very little to do with the idea of Sakti 
as the ‘‘Supreme Creative Power," but are 
only so explained by the usual ingenuity of a 


commentator. But there is no doubt that these 


writers of Saivism and Vaishyavism were deeply 
influenced by the texts of the Brhadaranyaka 
the Chàndogya, the Kena, the Mundaka, etc., 
many of which, at any rate, strongly suggest 
the idea of Sakti in the sense of ‘‘ Divine Creative 
Power." It must however be admitted that 
in quoting from Svetaávatara, where we find 
the Gakti-idea expressed in unequivocal language, 
they do not twist the natural meaning of the texts. 


Pd 
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In this connection it is interesting to observe 
that while in the Samhitas and the Brahmanas 
the idea of Sakti signified generative power in 
its natural sense of **Copulation,'" the usual form 
of creation, in the Upanishads it tends to assume 
the philosophical form of ‘‘ Ikshana’’ or ‘‘Abhi- 
dhyana,’’ as it is termed in Manusmrti meaning 
a fiat of volition or a kind of * ideal presentation 
of the world-to-be * in the mind of the Supreme 
Being. Thus in almost every Upanishad (cf. 
Srashtavyalocanatmakavyaparah) we find that the 
“Creative Brahman,'' the Purusha, the Akshara, 
or whatever he may be called, desires or puts forth 
this activity of Ikshana ‘ I will be many and pro- 
create myself (cf. ‘“Bahu syam prajayeya’’). Now 
the fundamental idea underlying this conception 
of Iksharfa is Sakti or the ‘‘ Power of Creative 
Desire.’’ This Ikshana, as we shall see later on, 
is exactly the same as the VimarSa Sakti of the 
Kashmere school implying ‘‘paramaréga,’’ which 
Abhinava explains as ‘creative desire’ (cf. '* para- 
marso hi cikirsharüpa Iccha ''). 

So far we have discussed the continuity of the 
early Brahmamna speculations on Sakti in the 
Upanishads and have examined the Upanishadic 
texts which have been quoted and  utilised 
by the later Saiva and Vaishnava writers in 
expounding their particular doctrines of Sakti. 
Thus having prepared the ground it will be 
easier for us to consider carefully the following 













` 4 
X ‘ad 


, 

di 

D 
LS 






} al e 2, 
~i Y 
+ LS -— : n , ñ न, * 
' m ' - q * LI 
E i ^ E I 
LJ B B 
" | < I — Í ब... I » 
| co J 4 a 
F m. 1 LÀ E » ` e 
e - § = i 
kí Pun ° 


Mi 


ET. 
» ' - | ` 
LI ' z a 
A 4 - à 
SHA PEL. fus 
J 
CHAPTER 1 
A e. ~$ : | 
nr. Ha Es. 4 m 1 b. y ` 
a | 





P Ë 


gestive texts of the main Upanishads on the 


(1) Kena—III (Khanda) giving the significant 


story of the appearance of Uma Haima- 
vati before the gods who were priding 
themselves on their victory over the 
Asuras. 


Katba—V.12,13 : (a) “There is one ruler, 
the self within all things, who makes 


the one form manifold. The wise who 
perceive, etc. 

(b) There is one eternal thinker, thinking 
non-eternal thoughts who, though one, 
fulfils the desire of many. The wise, etc. 
(c) VI. 2 and 8: ‘‘Beyond the Un- 
developed is the person, etc. 


(3) Mundaka-——I (Mundaka), I (Khanda) verses 


8 and 9 :—(a) ‘‘Tapasa clyate Brahma 
tato nnam  abhijàyate.  Annàt prano- 
manah satyam 101581) càmrtam.'' (b) 
‘Yah sarcajñah sarvavid yasya Jiana- 
mayam tapah, Tasmad etat Brahmana- 
marüpam annant ca jayate.’’ Also I.1,1; 
T£ M. 


Taitti.— II (Valli) V (Anuváka):— 


'*Vijnanam yajñam tanute,  Karmaàni 
tanute'pi ca, Vijñanam devàh sarve. Vij- 
nanam Brahma ced veda.’’ 

II.5 :—**'He perceived that understand- 
ing (Vijiiana) was Brahman, for from 
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understanding these beings are born 
by understanding when born they 
live; into understanding they enter at 
their death.’’ 

(5) Chandogya—III. 14, 4:  '' Yah sarva- 
karma sarvakamah sarvagandhah sarva- 
rasak sarvam idam, etc.” 

(6) Brhadaranyaka (I. 4, 1-5): (a) ‘‘ Ekaki 
na ramate. Sa dvitryam aicchat. Sa 
haitáàvàn asa.  Pumstvam stritvam ca 
apitayat. Patanat patih patni ca. Sa 
gaur abhavat. Rshabhah itarab. 
Tabhyam gavah, etc.” 

* (b) III. 7 (the whole of it) which deals 
with the Antaryamitva aspect of Brah- 
man as the ‘inner-controller’ of all 
things. 


One fact is quite evident from the texts men- 
tioned above :—all the principal Upanishads agree 
in emphasising, more or less, the ‘active nature' of 
Brahman (i.e., His Sakti). It is indeed true 
that they often speak of the Highest Brahman as 
a changeless being transcending all phenomena. 
But at the same time it cannot be definitely assert- 
ed from the texts only that the seers of the Upa- 
nishads regarded this Higher Brahman as devoid 
of Sakti or potential capacity of projecting the 
world. The Katha text (a) clearly indicates the 
existence of Sakti when it says that the self, 
the ruler ‘makes the one form manifold.’ For 
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otherwise how can the eternal thinker, who is 
one, fulfil the desire of many (Katha) (b) unless 
the Rshi presupposes the existence of some kind of 
Sakti in him? Then again the Katha (c) plainly 
suggests the existence of the phenomenal world as 
the unmanifested Sakti when it assigns a subordi- 


nate place to the Undeveloped (Avyakta) in rela- 


tion to the Purusha, almost in the same manner 
as the Trika maintains the existence of the world 
as a seed (undeveloped) in the hrdaya or the inner 
self of Siva (cf. ‘* Tatha hrdayabijastham jagad 
etac caracaram ''). 

The Mundaka text (a) shows that Brahma swells 
by his *brooding penance’ in his Sakti-state, 
which reveals a striking resemblance to the Trika 
explanation of Sakti as *' kificid-ucchiinatapatti '' 
of Siva when he is about to create. The Mundaka 
text (b) calls attention to Brahma's Sakti or creat- 
ive effort which is his ‘‘ Jianamayam tapah ” x 
and from which proceed all enjoyable objects 
manifested by nàma and rūpa. This ‘‘ Jnana- 
mayam tapah '" is certainly a clear hint at Jñana- 
Sakti, which, later on, becomes one of the three 
primary Saktis of Siva in the Kashmere Trika 
school. Besides these, Mundaka I. 1, 7 ; II. 1, 
1 ff., also suggest the idea of Akshara. Brahma’s 
Sakti by describing creation as a process of ‘ pro- 
jection’ or ‘emission’ of ,the world illustrated by 
the examples of a spider sending forth his web 
and a blazing fire throwing off sparks. The 
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Disdogya: text given above points out the Sakti- 
nature of Brahma, as ‘rightly urged by’ Jiva 
Goswami, by such significant expressions as 
** Sarvakarma,’’ Sarvakamabh," etc. The Brhada- 
ranyaka passage (a) leaves no doubt as to the 
issuing out of Sakti from the Purusha as his 
‘ second’ or female partner whom he embraces 
in various feminine forms and by whom 
he begets creatures. So clearly indicative of 
Sakti is this Sruti that Srikumüra, the author of 
Tatparyadipika, a commentary on Tattvaprakasa, 
(a rare Agamic work on the Saiva System of Phi- 
losophy), carefully selects this text in support of 
the theory of Siva’s need of a Sakti-consort for 
the accomplishment of PaSu’s enjoyment (Bhukti) 
and final emancipation (Mukti; cf. 'lattvapra- 
_kasa, commentary on I. 3, Trivandrum edition). 
In the Kena, as mentioned above, Sakti appears 
before the gods in the form of a female figure, high- 
ly adorned, and is designated by the significant 
epithet ** Haimavati " or the ** Daughter of Hima- 
vant." It is not until we come to the Svetagva- 
tara that we find the Upanishadic conception of . 
Sakti fully developed. For in this theistic Upani- 
shad alone the absolute Brahman of the other 
Upanishads becomes really the '* Personal God,” 
Tévara, associated with his Saktt who is not an 
altogether separate principle but belongs to Him 
as His own. "The exact nature of the relation of 
Sakti to Parama Mabegvara is, for the first time, 
5 
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laid down in this Upanishad in such precise terms 
as  *' Devatmasgakti,” “ Svagunair  nigüdhaà," 
‘‘ Ruled by the Lord," etc. This view of the 
relation of Sakti to Saktimin Isvara was adopted, 
as we shall discuss in our chapters on Trika 


and Virasaivism, by all the later schools of 
Saivism. i 





CHAPTER II 
SAKTI IN THE TRIKA SCHOOL OF KASHMERE. 


The Saiva system of Kashmere, known special- 
ly as the Trikasásana in the ancient philosophical 
literature of India, upholds, as its name indicates, 
the existence of three ultimate principles, viz., 
(1) Siva, the Supreme all-doing, all-knowing, 
all-sustaining Being called Prakasa, (2) Sakti, 
a personal entity of the nature of Perfect Egoity, 
and (3) Anu, the individual soul under the 
bondage, of impurities of limitations. Of these 
three, the exponents of the Trika School have 
brought into greater prominence the idea of Sakti, 
the second Tattva, by a thorough and systematic 
analysis of the nature and development of its con- 
cept and significance in their particular branch 
of Indian religious thought. The meaning of 
this will, perhaps, be better understood, if, in 
the first instance, it is explained what precisely 
this school meant by their first principle Siva, 
whom they admitted to be the Highest Being 
transcending all the processes of discursive 
thought. According to Malini- Vijayottara- 
tantra, a highly authoritative work of this 
school, this highest Being of pure consciousness, 








Siva, is the Supreme Entity. He is the all-doing, 
all-knowing, serene Lord—the all-pervading, 1n- 
divisible and infinite He is called by various 
names as Parama Siva, Parama Siva Bhattaraka, 
Bhairava, and a host of other names. In Him 
remains His Sakti or Nature in a sort of reflex 
relation of Self-Identity. Then as he comes to 
possess the tendency of projecting Himself this 
Sakti evolves from Him in the form of Divine 
Creative Will? (Icchütvam). This statement of 
Malinivijaya, it seems, lays the first foundation 
of a definite conception of Sakti upon: which the 
later writers. have built a splendid superstructure 
of brilliant elaborate dissertations. For the 
Malinivijaya Varttika goes on to explain that Siva, 
who is never dissociated from His form. of con- 
sciousness, has three Saktis assuming the forms of 
the cogniser and the cognisable by virtue of His 
own power of freedom.? Thus it can be seen 
how Malinivijaya arrives at a very definite con- 
ception of Sakti in propounding the idea that 
Sakti is that “power ° of freely willing 
Nature of Siva which is related to him in 
Self-Identity | | 
This conception of Sakti as Siva’s ‘nature of 
perfect freedom’ is further defined by Utpaladeva 
in his ISvarapratyabhijfia' as VimarSartpa, i.e., 
as the vibration of Consciousness of real Egoity 
holding within itself and visualising the. entire 
world of objects as * this is.'  Utpaladeva thus 
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draws our attention to the clearer and definite 
idea of Sakti as the * unalienated conscious nature 
‘of Siva with all its contents unmanifested.'* This 
attempt of Utpala to define Sakti from the stand- 
point of its *vimaréa character’ helps us a great 
deal to grasp the value and importance of the truth 
that Sakti can never be conceived as a mere 
abstract principle devoid of all ‘concrete content.'* 
It is from an appreciation of this position that 
Utpala further styles this vimargarap& Sakti as 
the Sara, essence and Hrdaya, the inmost core of 
the heart, as it were, of the Parameshthi, the 
Creative Lord. 
On this question of the determination of Sakti 
the Sivasatravarttika says that she is ‘the power 
or capahility of knowing and acting of the self- 
established Siva.’ Sakti is the divine Nature 
which supplies the ground of Siva’s realisation of 
His own self. It is, in other words, a sort of mirror 
in which the Supreme Being sees Himself and 
comes to know His realnature. The idea of Sakti 
being the ground of Siva's consciousness of Egoity 
and as such nothing extraneous to Him, is 
very lucidly explained by  Punyünanda in his 
Kamakalavilasa ° by the illustration of a king of 
handsome appearance who sees himself reflected in 
a mirror placed in front of him and knows that to 
be his own self 
To this conception of Sakti as the free nature 
‘of Supreme Siva in his creative tendency 





2 V^ > 
No I 
62 CHAPTER II 


Mahesvarananda adds a further important element 
of *Self-enjoyment' and so makes it more compre- 
hensive. With perfect ease and simplicity of 
expression he describes the ‘Sakti principle’ as that 
shghtly swelled up aspect of Siva in which he 
possesses the tendency of visualising (ikshitum) 
maintaining (sthatum) and projecting the world 
while experiencing the most supreme felicity of 
Joy which he feels by feasting, as it were, upon 
his own self (the triangular heart) sweetened by 
the honey of the spontaneous outburst of his inner 
content of joy.’ In other words, Sakti is but the 
*conscious nature of Siva' when He has swelled 
up out of the fulness of the blissful state and set 
himself in spontaneous vibration towards the act 
of self-expression. Here in this conception of 
Sakti we come to a position where she is viewed 
as the nature of Siva in a state of suspended 
animation of joy or self-realisedness of which we 
can neither posit existence nor non-existence in the 
proper sense of the terms. It is, perhaps, for this 
reason that most of these writers of the Trika 
School seek to explain Sakti from this standpoint 
as a sort of tendency (Unmukhibhavana) of a seed 
slightly swelled up just before the shooting out 
of the plant which erstwhile remained in the seed 
in a nascent state." 

The Trika writers, when they conceived the 
jdea of Sakti in this character of course regarded 
it not as ‘force in exercise’ but as a transcendental 
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existence beyond the reach of discursive reason- 
ing. Malinivijaya therefore speaks of both 
Siva and Sakti as beyond the Turya or the fourth 
state." Looked at from this point of view, Sakti 
is not at all an entity different from the Parama 
Siva and does not stand in any (external) relation 
to him. Sheis only a sort of hypothesis framed 
to explain to the devotee of dull intellect the true 
nature of Siva, so that, merging himself into 
the ocean of His Divine Essence, he can obtain 
final release. This the Trika expounders of Saiva 
philosophy clearly perceived that the idea of a 
separate Sakti arises in the human mind only 
when he attempts to concentrate his analytic 
thought on the compact indivisible Pure Conscious- 
ness and tries to separate the content from the 
unified whole by predicating some definite character 
to it. Hence there can be no such thing as Sakti 
except from the point. of view of a cogniser 
(Mairta), or literally, a measurer or determinator 
of reality. This highly metaphysical truth of deeper 
significance regarding the idea of Sakti is clearly 
hinted in the following couplet of Malinivijayotta- 
ravarttika :— 
** Saktiáca no Saktimato vibhinna 

Tenaiti no bhedamiyam prthaktvam | 

Amātrtāyām na ca Saktir asti 

Tena Svarüpam na hi Saktiyuktam # °’ 
** The Sakti again is not different from the 
Saktimat. Hence this separation does not lead to 





its distinction. In the absence of the state of a š 


cogniser Sakti does mot exist. Hence the Real 


Self is not joined with Sakti.” 

. Sri Adyanatha, the author of Anuttarapraka- 
Sika, seeks to define and explain the idea of Sakti 
from an entirely different point of view. He 
does not consider Sakti so much from the Vimarsa 
aspect, but lays greater stress om the conscious 
Self of independent illuminative nature (Anan- 
yatah Prakasah) which merely rejoices in absolute 
freedom. He, therefore, explains Sakti as that 
illumination independent of anything other 
than its own-self which is but the power of 
limiting the world-transcending Siva. According 
to him Sakti comes to mean that power of 
absolute freedom of Siva by virtue of which 
He voluntarily limits Himself and appears as the 
world of objects." It may incidentally be noted 
here that this definition of Sakti approaches very 
nearly to the etymological meaning of Maya, which 
also being derived from the root mā to measure, 
has been taken to mean that by which something 
is measured, t.e., the power of voluntary Self- 
limitation. 

From what has been said above it can be easily 
understood that the idea of Sakti has been 
interpreted by most of the eminent writers of 
this School as the inner nature (Sara) of the 
most Supreme Siva (Parama Siva-Bhattaraka),. 
who possesses consciousness of Perfect Egoity. 
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_ (Paripürnàhantà) and ‘unrestricted freedom" 
(Svatantrya) as the two essential constituent 
elements of Him. !t has also been remarked 
that some of the later authors added the element 
of joy (Ananda) to this concept of Sakti. This 
characteristic feature of joy of the Sakti concept has. 
been very greatly emphasised by Abhinavagupta, 
one of the most accurate’ and philosophical inter- 
preters of the School, who flourished from 993 to 
1015 A. D. In his celebrated work the Tantraloka 
he seeks to explain the idea by that aspect of Siva, 
the Supreme Enjoyer (Bhokta) possessing the 
power and objects of enjoyment (Bhogyatva). 
In the 190th sloka of Tantraloka he says :— 
‘The God of unsurpassed blissful Joy is called 
the Enjayer (Bhoktà), Desire and such other con- 
tents of His Self are His ‘enjoyables’ (Bhogya). For 
this reason only he assumes the state of Sakti.” ™ 
The value of this particular way of determining 
Sakti consists in the fact that it endeavours to es- 
tablish the idea of Sakti by bringing it into a sort 
of closer and more intimate connection with the 
Highest Reality, Siva. Besides it also tries to 
point out the most important fact that the whole 
world of diverse names and forms exists as real 
only when it has its roots deeply struck into the 
nature of the Supreme Being Siva and is, there- 
fore, nothing else than the externalisation of the 
conscious Siva as the object of His own Self- 
enjoyment. 
9 
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mentator of Abhinavagupta, ‘‘ is the very Saktimat 
j = Himself. But Her difference from Him is held 
—— only by a sort of transference of epithet by reason 
eo of the difference in Her  evolutes.'' 3 This 
characterisation of the Sakti idea from the aspect 
of the *enjoyed' has this great advantage in 
speculative thought that it serves to bring out the 
fact that the concept of Sakti implies a ‘substantial 
totality’ beyond relations—a whole seeking to 
realise itself in their detail. ‘To put this in plainer 
language, Sakti refers to a ‘unity which transcends 
and yet contains every manifold appearance’ (Svàt- 
masaátkrtakhilaprapatica). One fact of supreme 
importance -that strikes a student of the Trika 
Literature as he passes from one definition, of Sakti 
to another is that almost all of these definitions of 
Saiva writers try to explain the world of pheno- 
mena—both mental and material—not from a static 
point of view as a mass of lifeless inert matter but 
from a dynamic view-point as a vast store-house 
of one energy manifesting itself as partly potential 
and partly active." It is by the power of His 
Ilimitable Consciousness of Egoity (Vimarsa 
Sakti) that the Supreme Lord manifests Himself 
as the world of objects. But the difference consists 
only in this, that in the form of material or rather 
cognised objects (Vedya) such as ‘pots and jars’ 
He does not possess any freedom of Self-determi- 
nation (Syatantryasinyatabhisana) while in that 
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of the conscious evolutes such as Sadasiva, I§vara, 
etc., He retains that power (of Self-determination): 
under certain limitations (Svatantryayuktatabha- 
sana). Now it may be asked how this Sakti, 
which is nothing but consciousness or sentiency, 
operates in externalising Her self (bahiskaroti) 
as the material objects of perception such as 
blue colour, pleasure, pain, pots, etc. To this 
Trika philosophers answer that conscious illumi- 
nation (Prakasa) has always the character ofa 
cogniser Pramitrtva, because without that the 
Conscious Reality would not become a positive 
entity (Vastu) but a sort of non-entity without 
any definite character of its own  (Avastu). 
50 when the Conscious Reality Samvid, instead 
of the conscious reflection of Egoity, reflects 
itself as ‘this it is" He becomes materialised, 
so to say, by that particular mode of his reflective 
consciousness. Looked at from this new point 
of view of the Kashmere Saivas, the whole exter- 
nal world of ‘cognisables’ or matter interpreted 
as having its origin from Sakti as a particular 
mode of conscious reflection of objectivity (Idanta- 
parümaráa) comes to be imbued with life-force, 
and, apparelled in the garb of truth and reality 
(not Maya or illusion), appears in a perfectly glo- 
rious light to the devotee (Sadhaka). This inter- 
pretation of the phenomenal world of manifold 
appearances by the application of the 1dea of Sakti 
is fraught with a deeper truth as regards the 
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nature of the Supreme Reality which 18 bound to. 
disclose itself to every right-thinking man in a. 
calmer moment of reflection. It is the fact that 
the idea of Sakti as interpreted above by the pro- - 
minent writers of the Trika School impels us to 
recognise the truth that Supreme Reality is not 
a “mere sundered abstraction’ sitting apart from. 
phenomena something similar to the conception: 
of the changeless (Kutastha) inert Brahma of the 
Advaita Vedanta. On the contrary, Reality it- 
self is nothing at all apart from appearances, and 
that outside it, as Prof. Bradley puts it, ““ there 
is no space in which appearances could live.” '* 
If we closely consider how the powerful advocates 
of this School of Thought handled the problem of 
Sakti or of diversity, we cannot fail to notice 
another most interesting point in their digcussion, 
viz., the introduction of the idea of ‘ Self-wonder- 
ment’ (Camatkrti) as an integral element in con- 
stituting Vimaréáa.'? This idea of wonder, again, 
is further connected on etymological grounds. with 
the aspect of the feelings of ‘ having enjoyed’ or self- 
realisedness mentioned above. The meaning which 
they wanted to convey by employing ths psycho- 
logical factor of self-wonder is that whenever a man 
begins to reflect on his own self as am ego in the 
category of subjectivity (Ahantà) he invariably 
comes to experience within himself a sort of keenly 
felt wonder or a feeling of enjoyment as he discovers, 
allon a sudden, that he has the capacity (Samarthya) 
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or power of being conscious of himself as an ego. 
This being true in the case of individual human 
consciousness, they extended this analogy also to 
the sphere of the consciousness of Parama Siva, 
and maintained without any hesitation that the 
Sakti, which is the reflective consciousness of Per- 
fect Egoity, consists also in a sudden outburst of 
Siva’s own consciousness of his potential possi- 
bilities—carrying along with it and at the same 
time a joyous feeling of ‘self-realisedness,’ which they 
technically called ‘Antarnimagnasamvidananda.’” 

J Indeed these writers conceived this element of 
‘self-wonder’ or ‘realisedness’ to be such an im- 
portant factor in the formation of the idea of Sakti 
that the celebrated author of ISvarapratyabhijtia- 
vimarsini defines CitSakti as of the nature of 
Pratyavamarsa, which again is nothing but the 
essential character of Her  Self-wonderment 
(Svatmacamatkaralakshana). He even goes so far 
as to regard this character of self-wonder as the real 
test of determining the sentient character of things. 
“A jar,” says he, ''is an insentient object because it 
does not wonder at its own self, that is to say, 
cannot reflect on the latent possibilities of its own 
self in the form of a subjective ego.’ ® This idea 
is more lucidly expressed by the author of 
Sattrimsattattva-sandoha in the course of his 
explanation of the idea of Sakti. ‘‘ It is the 
Supreme Lord (Parama Isvara) alone,’’ says the 
author, ' who comes to occupy the state of Sakti 
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e of the manifestation in different degre a 
of this ‘Self-wonderment’ at the consciousness o 


swelling up or overflowing of His own Lordly ` 
Nature.” h i 


< 


Sakti— Her relation to Parama Siva. N 


Sakti, as has been explained before, stands 
only for the inmost nature of the Supreme Lord- 
Siva. This ‘nature’ again, has been explained 
as “the unrestricted freedom of His reflective 
consciousness of Perfect Egoity No sooner had 
the Trika writers come to establish this idea of 
Sakti as a principle or category ? with some sort 
of separate existence of its own standing by the 
side of Parama Siva for His creative, impulse 
than they were inevitably driven to face another 
problem which they found by no means an 
easy one to solve. This new problem was: 
How is this full-bodied principle of Sakti to be 
harmonised with the conception of the Supreme 
Reality? Once the Sakti-idea received a kind of 
separate existence as a category in their hands, 
they began to apprehend that people might entire- 
ly lose sight of Her real character as the identical 
nature of Siva and conceive Her in a dualistic 
relation to Him. It is probably in this anxious 
attempt to guard the earnest devotees of the 
Trika against such possible mistakes of fatal 
consequence that we shall find the real reason 
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why this question of Sakti’s relatiom to Siva 
formed the subject-matter of a serious discussion 
at all. Probably for this reason also we see that 
in the Malinivijaya Tantra, one of the oldest 
authoritative books of the School, Sakti is de- 
seribed as inhering in the Great Sustainer of the 
world (Jagaddhàtri) in a relation, if at all, of 
Samavaya— technically so called. Here too in 
the Malini we get for the first time a clear hint 
as to how to conceive Sakti in a perfectly har- 
monious relation to Siva, the Ultimate Reality. 
This point can be fully grasped only when it is 
explained what the relation of Samavaya exactly 
means in Indian philosophical literature. Sama- 
vaya means a relation by virtue of which two 
different things such as a substance (Dravya) and 
an attribute (Guna), substance ahd Karma, sub- 
stance and samanya, cause (Karana) and effect 
(Karya), atoms (Paramanu) and Visesa appear so 
unified as to represent one whole.** It is, in other 
words, an inseparable relation of essential identity 
pointing to a reality which continues to remain in 
the character of an undivided organic whole. 
It is, therefore, practically not a relation at all 
in the ordinary sense of the term but a special 
kind of indissoluble connection (Ayutasiddha 
Sambandha). It is, as Kuméarila the great 
Mimamsist philosopher holds, ' nothing external 
from the things themselves in which it inheres, 
but only a special aspect which refers to the real 
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essential nature of the things themselves (Sva- 
rupa). ‘Thus when Malini seeks to describe Sakti. 
as Samavayini of Jagaddhata, it evidently means. 
that she belongs to the one unified real Self of 
Siva, and is not really a distinct principle at all. 
Kallatacarya, the famous author of the Vrtti on 
the Spanda Karikas, who flourished in the latter 
part of the 9th century A.D., clearly perceived 
that it is impossible to determine from the highest 
metaphysical standpoint any hard and fast rela- 
tion of Sakti to Siva, the Highest Reality, because 
every relation as such implies some kind of rigid 
distinction between the objects denoted by the 
terms of the relation. He perceived, too, that to 
maintain a relation between Sakti and Siva in 
the absolute or ultimate sense would mean: that 
the two—one set up in contrast with the other— 
are mutually distinct. . This would, he saw, lead 
to the entire breaking up of the character of 
unity of the indivisible and supreme. conscious 
reality, Siva. To avoid this misconception he 
takes great pains to explain the relation. between 
Saktiman Siva and His Sakti as one of perfect 
non-distinction (Abheda). ‘‘ In the truest sense,'' 
says he, ‘‘ the Paraáakti is a strictly unified whole 
because of her possessing consciousness of Perfect 
Egoity." When this Supreme Lordly Nature 
(Paramesvarya), the manifestation of the highly 
wonderful Sakti holds within her the mass. of: 


phenomenal existences of endless diversity wrought 
" 
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by Maya Sakti, she seems to be invested with 
the nature of distinctions and minor differences 
(Aunmukhya) owing to the mere rising up of 
the tendency of the reflection of objectivity 
(Avaraparimarsa). It is then that She is speci- 
fically called ‘Many’ (bahu). But this specific 


denotation (Vyapadega) of Sakti is employed for 
- bringing home the real purpose of the non-distinc- 


tion (Abheda) between Sakti and Saktiman. 
To bring out this inner relation of harmony 
between Sakti and Saktimàn Siva Kallata in his 
commentary on the Spanda Karika 18, charac- 
terises this Sakti in plainer language as 'one who 
does not fall outside the Self of Paramesvara’ 
(Svavyatirekini). In the course of elaborating 
the supremely transcendental character (Paratva) 
of this Sakti he draws our attention to the fact 
of Her operation in perfect harmony with Siva’s 
illumination of consciousness (Prakasa) in which 
she manifests Herself in all Her endless wealth 
of diversities. “° Herein,’’ says he, ‘‘consists Her 
supreme character (Paratva)." = 

Passing on from Kallata, when we come to 
Ramakantha, another famous commentator on the 
Spanda Karikas, who lived in the middle of the 
10th century A.D., we find this view of the 
inseparable intimate relation of Sakti with its 
possessor Siva is much more strictly adhered to. 
So great indeed was the stress laid on this aspect 


of Samavaya that Ramakantha even went so far 
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= asto advance this inseparable internal relation 
T, of Sakti as a ground for the existence of Siva 


Hi 


. Himself. We can easily find out what he meant 


— 


by this. Itis the idea that Siva comes to rens 
cognise His own Lordship (Aiśvarya) only when 


| We knows Sakti as His and not something 
| standing outside of Him. Siva’s Siva-hood con- 

| -sists in His reflection of perfect I-ness (Pürnaham- 
vimarga) as the Lord. Now, consciousness of 
full Egoity is then and then only possible when 

- He is also conscious of possessing Sakti who 
holds within Her the entire phenomenal world. 

* Tf Sakti is allowed to stand apart from or outside 

s the Supreme Siva, He will lose His positive 
character.  Devoid of the consciousness of His 
endless wealth of manifold phenomena (Ananta- 
vaibhava), Siva will be without Caitanya or 
sentiency because He will no longer be able to 
experience the ever-increasing delight of Self- 
Wonderment (Svatma-camatkrti) at His vast 
resourceful nature of Sakti. Thus shorn of His 
immeasurable glory Siva, the highest Godhead, 

will naturally descend to the lowest level of an 
insentient material object, as a pot or jar of clay.” 
With a view to explain with the utmost lucidity 

this idea of specially indissoluble inner relation of 
Sakti, Ramakantha makes use of an illustration 
drawn from the psychic state of a man's everyday 

life. When aman begins to feel a desire for 
something, the object of his desire, being not yet 
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actually materialised, remains in him as an idea 
and as such cannot be differentiated from ‘the 
total psychic contents’ of his  conative self. 
So also the Sakti of Lord remains indeed in- 
. separably united with His real Self (Svarüpa) 
when He is just conscious of the working of a 
creative impulse within him.” This Para Sakti 
of the Parameávara, non-distinct from His own 
Self (Svaripabhinna) is, in the ultimate sense, 
a truly unified whole. When the word Sakti is 
specifically employed (Vyapadesa) to denote the 
individually determinate reals (Bhavavyaktayah), 
the real purpose of the author is to bring out 
the inner meaning of the total absence of Her 
distinction from  ParameSvara, the possessor of 
Sakti.” . 

In  Vijüanabhairava, a work of considerable 
antiquity, we find this very question as to the 
real nature (Svarüpa) and relation of Sakti put 
into the mouth of Sri Devi, the divine consort of 
Bhairava. In reply to this Bhairava asserts that 
Sakti is nothing but His own self (Svartpa) in 
the aspect of ‘one who fashions, sustains and 
withdraws the world. He further affirms that 
Gakti, possessed as She is of His nature, is 
nothing distinct from Him, and that the relation 
of non-distinction always continues to exist be- 
tween Her and the Possessor °° (Saktiman). 
This relation of non-distinction our author seeks 
to explain by various illustrations drawn from the: 





ordinary facts of a man’s life of everyday ex- 


perience such as the fire and its burning property 
(Dahika Sakti), the lamp and its illuminating 
power, the Sun and its rays, and so forth.” 
The burning power,” he says, ‘‘of the fire cannot 
be perceived to exist separately, however carefully 
it may be argued out. It is only the nature of 
the fire that we come to know when it is deter- 
mined by such experience of burning as “This it 
is.’ ^ It is only because Sakti is essentially 
identical with Siva and breathes His nature that 
She is described in Isvarapratyabhijia as possess- 
ing the character of a category (Padarthatma) 
and not simply as the attribute." Coming down 
from the 10th to the llth century A.D., we find 
that the tendency to regard Sakti as a definitely 
marked out category (Dharmi) as distinguished 
from a mere attribute (Dharma) has perceptibly 
increased. A greater stress is now laid on the 
substantively real character of Sakti as a definitely 
determined category (Padarthatm&). Inspite of 
this increased tendency to give the Sakti-idea a 
more prominent position in thought, its real 
character of non-distinct relation to Siva is never 
forgotten and is constantly urged. As a good ex- 
ample of this we need only examine the remarks of 
Ksemarija, the celebrated 11th century commen- 
tator of the VWijfianabhairava already mentioned. 
Commenting on a passage of that work dealing 
with the question of Sakti's relation, he first gives 
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the bare etymological origin of the word Sakti, 
deriving it from the root ‘Sak ' meaning ‘to be able 
to do something’ with the Krt affix ‘ti’ in the 
* Bhivavacya,’ meaning capability (Sàmarthya) 
in the sense of a Dravya or substance as distin- 
guished from an attribute.“ (While attaching 
this substantial character (Dravyatva) to the 
meaning of the word, he had most probably in his 
mind the well-known grammatical maxim “* Krda- 
bhihito bhavo dravyavat prakššate.”% Then he 
goes on to say that Sakti is a substantial cate- 
gory (Dharmini) because She has come to possess 
such attributes of the Saktiman as omniscience 
(Sarvajüiatva), omnipotence (Sarvakartrtva) and 
omnipresence (Sarvatmata). It is interesting to 
note in this connection that this conception of 
Sakti as a Padartha was already hit upon by 
Abhinava Gupta in the 10th century in his deeply 
learned commentary Vimarsini under the 12th 
Karika, 5th Ahnika, Ist chapter, where he dis- 
cusses the question why Atma, a Dharmi or 
Dravya, is mentioned by a case in apposition 
(Samanadhikarana) with Caitanya which means a 
Dharma. 

Rajanaka, another Trika writer, in his Sat- 
trimáatitattvasandoha puts this idea of Sakti asa 
category in the plainest language possible. 
** Sakti,’’ says he, “fis not distinct from the Sakti- 
man as held by other schools of thought though 
She has the attributes of the Saktiman.’’® 









= nature of Saktimin 


^ a question might naturally arise as to why the 
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conception of Sakti as a sort of * Companion Princi- ` 


** Sakti," says  BodhapaficASikü is never 
intended to be described as a thing apart from the — 
There is always an essential 
identity (Tadatmya) between the two, as in the E 
case of the fire and its burning power.’’* Here ` 
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ple’ to Siva is at all necessary if She is not regard- | 


ed as anything different from His nature or self 
In answer to this two reasons have been suggested 
by the adherents of this school. The first argu- 
ment is that the Real Self of Siva cannot be 
established unless it is also admitted that He has 
an active character, i.e., His Sakti (Svarupaprati- 
padananyathanupapatti). The second argument 


is that the two most outstanding characteristics of 


Siva, namely, Supreme Lordship (M@heSvarya) 
and absolute consciousness (Samvittva), without 
which He will not be what He is, will come to 
nothingness if Sakti is not maintained in the above 
sense. 

Ramakantha in the Vrtti on the 16th Karka 
argues that it is extremely difficult to grasp the 
undetermined (Anavacchinna) Supreme Being 
by human intellect, as it cannot proceed without 
bringing in an element of division by breaking up 
the reality presented as a whole into two factors, 
diz., a '' what'' and a “that,” an existence 
and a content (Uddesya and Vidheya). Intellect 
as we all know, operates through a process of 
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*disjoining of quality from being.” This process, 
which characterises a man’s mind (Manas), 15 
called in the Samkhya philosophy ‘ Samkalpa ` 
or discrimination (Vivecana) of an object by means 
of a subject and a predicate (Visesya and Vise- 
sana)." To express this idea more clearly, it 
may be said that thought can never enter into 
reality as an undivided whole, but has to grasp it 
by detaching from it a quality and then adding the 
same to it as an adjective. For example, when 
we perceive a jar of clay as ‘this is a jar,’ what 
is really presented to us, according to almost all 
the different schools of Indian philosophy, is an 
undetermined reality, whole and entire. Then 
the intellect comes in and alienates from that un- 
divided existence anaspect of it, viz., its parti- 
cular shape, colour, etc. (Kambugrivadimattva), 
that differentiates it, and reunites them with the 
characterless reality expressed as subject. So 
Ramakantha says that the Seers of the Truth 
(Tattvavid) sought to indicate the real nature of 
the Supreme Reality by breaking it up into princi- 
ples or categories, viz., Siva and Sakti, in view 
of this inherent limitation of intellect. ‘“‘It is 
for this reason," says he, ''that the ancient 
teachers have in the * T'attvagarbha ' hymn sung 
in praise of the Siva category alone with a view to 
establish the prominence of Sakti forming His 
own Nature characterised by the condition of an 
ever-existent consciousness which never disappears 
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(Aviluptopalabdhrtvalakshana).'' The following is 
the hymn :— 

“Let us ever worship that Supreme Mother 
who is of the form of an ‘ Undetermined Effulgence 
(Nirupadhi-jyotirüpáàyah) and who is specifically 
referred to by the epithet Siva.” 

For the second reason for this twofold division 
of the Highest Being, we have to turn to the 
famous 10th century exponent of the Trika, Abhi- 
nava Gupta, and also to his well-known commen- 
tator Jayaratha, who flourished in the latter part 
of the 12th century A. D.  Abhinava Gupta takes 
up the question in Tantraloka, and offers the 
explanation that the conception of Sakti is equally 
necessary with the conception of MaheSvara, 
because without this conception of lys Lordly 
nature Siva would lose His essential character as 
Mahesvara and a conscious principle.” As He 
would then have to remain always in one definitely 
fixed character like a jar of clay, He would have 
to be a material object. The deeper significance 
implied by this argument has been fully brought 
out by Jayaratha. ‘‘ It is His real Nature,” 
argues he, '' that is alone everywhere declared as 
Absolute  self-determination (Svatantrya) and 
Supreme Lordship (MaheSvarya). Now, these two 
characteristics constituting His Nature would not 
have been possible if His Self were to be manifest- 
ed in one constantly fixed character. . In that case 
materiality would come upon Him.“ Pots of clay 
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etc., are purely material, and so they appear 
always in one fixed way, as ‘ Here now appears 
this pot.” Not so appears the Supreme Illumina- 
tion `” (Prakasa). 


‘‘ Sakti— Her Manifestations.’ 


In the previous section an attempt has been 
made to show how from the mere abstract 
subjective idea of Sakti embedded in the Supreme 
Siva as His ‘ Inner Nature of Perfect Egoity ° the 
exponents of the Kashmere School had to pass on to 

- the more concrete and objective elaboration of Her 
. as a ' full-bodied principle ' or category (Padartha) 
` of independent existence capable of having things 

predicated of Her. Once the purely metaphysical 
idea of Sakti as ‘ merely the essential character of 
Siva in an indissoluble relation of self-identity ’ 
was left behind, She at once rushed into the fore- 
front of definite human thought as the sole * living 
principle of cosmic forces in synthesis ' possessed 

* ofa definite character of Her own—this time a 

Dharmi and not a mere Dharma. This attribution 

of the new character of a substantive category 
(Dravyatva) was so pronounced and well-defined 
that in course of time even Siva, the Ultimate 

Reality (the datum of all modes of consciousness), 
was pushed into the hollow background of a * Pure 
Being ` beyond the reach of human intellect.“ 

This fact of the rising predominance of the Sakti- 
idea as a principle and the gradual dwindling away 
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of Siva into comparative insignificance is easily 
brought home to one who carefully goes into the 
details of such earlier Trika Tantra works of 
unquestionable authority as the Malinivijayottara 
and the Vijnanabhairava. In the former of these ` 
two works the reader will find that at: the very 
outset Sakti, the goddess Uma, occupies an equal 
position with Paramesa, the Supreme Lord, as 
His divine consort (Mahesani).** But later on 
as he goes deeper into the contents of the. whole 
work, e.g., (1) the details of the cosmic evolutes 
of Sakti, (2) the devotee’s merging into Her 
Self by the different kinds of concentration 
(Dharanas) according to Yogic method,“ (3) 
concentration on the letters (Varnas) of Mantras 
4 as imbued with living psychic forces,” and (4) the 
various kinds of spiritual initiation (Diksha), he 
finds that they are all explained specially from the 
Sakti point of view. So much stress is indeed 
laid on their bearing on Sakti that a reader imme- 
diately after finishing the whole treatise invariably 
carries away with him a general impression of the 
Sakti-principle reigning supreme over all the pro- 
cesses of cosmic evolution. 

It should be remembered here that this Tantra 
forms only the latter part (Uttara) of a bigger and 
more comprehensive work, of which unfortunately 
no manuscript has as yet been discovered. It is, 
therefore, quite possible that in the earlier portion 
of it (Purvamáàlini) there were many elaborate and 
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illuminating discussions on the nature and classi- 
fication of the * modal manifestations ° of the Sakti 
principle, which, if discovered, would undoubtedly 
throw a flood of light on the problem of the various 
manifestations of Sakti in Her expansion both 
in the order of cosmic evolution and in that of 
individual psychic consciousness. However, the 
Malinivijayottara in its present shape treats mainly 
of the different esoteric methods of a particular 
type of Saivic Yoga." For the attainment of this 
‘ Yoga ' several ‘ mudras ' or occult postures are 
enumerated. These * mudràs,' too, are explained 
as the different modes of the Sakti-manifestation 
of Siva (Mudrakhyah Sivasaktayah).” 

In the chapter which treats of * Manasa Yaga, 
a kind of. * internal meditative sacrifice,’ concen- 
tration on the limbs of Sakti is expressly enjoin- 
ed.” In explaining * Diksha” it is specially enjoined * 
that the devotee should fix his memory on the ` 
* enkindled Sakti’ who pervades his whole body 
from head to foot. With regard to Dharana it 
can be seen that this Tantra, while recommending 
the ‘ fixing of mind” on the sense-organs as all- 
pervasive (Vyàpaka), holds up before the mind's 
eye of the devotee the alluring prospect of a kind 
of * unrestricted power over the exercise of these 
organs.’ " In the same manner even the ‘ Saivic 
Yoga’ is explained as the realisation of unity with 
Sakti, the Great Cosmic Energy in the inner as 
well as the outer worlds." In Chapter XIX of this 
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^a even the letters (Varnas) constituting a ` 





r Sakti-manifestation called Kula Sakti. It 
must be admitted here that stray notes as to the 
meditation of Siva are not wanting in the Malini. 
But still one cannot fail to catch as the one lead- 
ing note the dominating influence which Sakti 
exerts on the various rites and spiritual exercises 
of the devotee (Sadhaka). Hence the general 
impression that the Tantra as a whole leaves in the 
mind of the reader is that the whole of the work 
from first to last is fully saturated with the idea 
of the working of the Supreme Sakti-principle. 
Similarly in the Vijianabhairava we find that at 
the beginning the Sakti-principle has been placed 
on an equal footing with Siva (here specifically 
styled Bhairava) as His divine wife, Sri Devi." 
But here, too, a closer study of its contents reveals 
the fact that the general purpose of the work is 
an elaborate elucidation of the  Sakti-principle 
rather than of Siva Himself. This Tantra opens 
with a question of Sri Devi to Her Lord Bhairava 
regarding the real nature of Sakti. In answer to 
this Bhairava explains to her in detail the precise 
nature and relation of Sakti to Saktiman.*” The 
first distinctive feature of this Tantric work lies in 
its wonderfully lucid and elaborate explanation of 
the different processes of mental abstraction called 
Dharana. By means of these Dharanas, it is 
related, one is able to realise the Principle of Sakti 


antra’ are said to have their origin from a part- ` 
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who in Her turn serves as an entrance to Bhairava, 
the Ultimate Reality. Thus Sakti, because She 
leads to the attainment of Siva, is called the * Sai- 
vic Mouth’ (Saivi mukham).^ 

The second distinctive feature of this Tantra 
consists in the manner in which it clearly develops 
the idea of Sakti as a * Void’ (Sünya)" When 


by the exercise of Dhiranias all the mental modi- 


fications (Vrttayah), are swept away from the 
* field -of consciousness,’ leaving only the sub- 
stratum of undetermined consciousness as the 
* Energy of Pure Sentiency ' (Cit Sakti), Sakti 
* Self-satisfied ' (Svaparitrpta) is called the 
* Great Void ° (Maha sünya)." Here, a question 
might naturally arise as to why only two works, 
viz., the Malini and the Vijünanabhairava, have 
been specially chosen out of the extensive field of 
Trika literature in support of this view of the 
early rise of Sakti into  prominence with the 
result of the gradual retirement of Siva into the 
inaccessible citadel of a * Transcendental Principle 
of Pure Being.’ In answer to this possible ques- 
tion it has to be noted that these two Tantric 
works are chosen because they are regarded as 
typically representing the essential teachings of the 
numerous other works of the Trika School. As for 
the pre-eminent position of Malini, suffice it to 
say that it is regarded by no less a person than 
Abhinava Gupta, one of the masterly exponents 
of this School, as presenting the essence of Trika 
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` 

philosophy.” Jayaratha, one of the most brilliant 
commentators of Abhinava, following in the foot- 
steps of his master, says that ‘* Malini is even 
superior to all the other Schools of Saivistic Tan- 
tricism.’’ Thus having so far dealt with the 
problem of the rising predominance of the Sakti- 
principle, let us enter into the question of the 
different series of Her manifestations. 

Sakti before She shines out in the different 
modes of Her manifestations remains, as has been 
so often pointed out, immersed in the Being of 
Paramasiva. From the point of view of this un- 
differentiated immanental state of existence She is 
described by the general term‘ Cit Sakti’ or 
* Vimarsga Sakti’ in the sense of an * All-tran- 
scending power of Perfect Egoity.” With.reference 
to this stage of immanence, again, She is also 
designated by the term ‘‘ Para ४६४६, the “ All- 
transcending Supreme Logos.'' Of all the trea- 
tises in the Trika, it is in the ISvarapratyabhijna 
Karikas of Utpaladeva in the early part of the 9th 
century A.D. that we find this Vimarsa character 
of Sakti most emphasised. Then in the llth 
century Abhinava Gupta in his celebrated com- 
mentary Vimargint on the Isvarapratyabhijia 
seems to see in it the greatest determinative 
character of Sakti. Accordingly, he took a good 
deal of trouble to trace all the different phases in 
the Sakti idea to this fundamental character of 
VimarSa, which, again, he identified with the 
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power of ‘ Self-determination ' (Svàtantrya)."* 
Utpala in Iésvarapratyabhijüia characterises * Cit 
Sakti,' the power of Pure Sentiency, as having the 
nature of *' Pratyavamaráa.'  Abhinava explains 
` Pratyavamar$a ' as that ** which has the nature 
of * Sabdana °’ or sound, meaning a kind of * inner 
inarticulate expression ' " independent of Sam- 
keta or the conventional agreement by which a 
particular word is meant to express a particular 
meaning."  Pratyavamaráa, in this sense, is the 
basis of such ordinary words of speech dependent 
on Samketa (convention) as * this is blue, ' ‘ I am 
Caitra,' etc. In this form of ‘ inner sound ' 
Sakti includes within her the entire world of 
objects in its ideality. Hence She is called * Vak ’ 
or the Word. As ordinary words (thought-symbols) 
express their corresponding objects by a process of 
‘spreading out,’ over the objects, Sakti as the 
* Supreme Word ' spreads Herself out on the whole 
world of objects and envelops them within Her 
folds. Because She thus appears always in the form 
of * resting on Her own Self ° (Svarüpa-visràntà), 
which is essentially ‘Cit,’ She is ‘eternal’ (Ni- 
tya).“ This eternal aspect of Sakti * reflecting in 
wonder at Her Self with the ideal world ' is really 
what is meant by VimarSa. This very fact Pun- 
yananda, the author of Kamakalavilasa, express- 
es by saying that * Vimarsa is the name of one iden- 
tical Sakti whose manifestation knows no limit.' ^ 
From a. consideration of the explanations offered 
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‘‘ Therefore, all this aggregate of objects 
(Bhavarasih) is in the Cidatma (Pure experience) 
in the continuous resplendent form of ‘ I am 
Then because Samvid (the pure conscious Princi- 
ple) possesses the nature of a master characterised 
by Self-determination of the form of Lordliness, 
She throws out this aggregate of objects in gradual 
succession in diverse forms, making possible the 


distinctions of different cognisers (Pramatrbheda- 


by az I$varapratyabhijria and Nagananda (quoted 
by Puny&nanda) we can _ unhesitatingly say that 
 Nimar$a Sakti is the Supreme Sakti in the state UA 
of *vaguely experiencing’ in Her Egoity the *sup- | 
Pressed ideal Universe’ while it is yet of an unde- 
| fined character referring to the * I-ness ' (Ahanta) 
as stil the more dominant factor. ^ Abhinava 
Gupta fully discusses this essential aspect of the ` 
‘ first stirring-up of the ideal world ° in Sakti in. 
the 5th Ahnika under Karika 9 in the following 


i, 


ES 


prathanapürvakam). Even then She brings" ` 


unity amongst different cognisers with regard to 


some common object of appearance (A bhaàsa), as 
in the case of several persons witnessing the danc- 
ing performance of a girl (Nitambini-nrtye iva 
prekshakán). In so far as the girl remains the 
common object of the witnessing activities (Pre- 
kshana) of those persons, there happens for the 
time being a kind of unity (Aikya) amongst 
them. But so far as their bodies, vital forces, 
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intellects, pleasurable feelings, etc., are concerned, 
there does not occur any perfect unity, because 
these factors of fistinctions still remain. Thus 
unifying (Samyojana) and separating (Viyojana) 
every moment in various ways the cognising 
subjects (Pramiütr), the Lord of Supreme Power 
projects the world of names and forms by exercis- 


“ing the functions of creation, preservation, etc.” It 


is this * independent play ' of his power of introduc- 
ing diversity in unity and unity in diversity both 
in the external and the internal world that is 
called Vimaráa." According to the Isvarapra- 
.tyabhijüa Kariki of Utpala, this Vimarśa Sakti 
is beyond the determinations of time and space 
(DesakalaviSeshini). Hence, She is regarded as 
the ‘Great All-pervading Existence’ ° (Mahasatta). 
Abhinava attempts to strengthen this transcenden- 
tal character of Sakti (Vimarsa) by the argument 
that determination of a thing is possible only when 
the subject of determination and the object quali- 
fied can be combined in thought without any in- 
congruity or ‘inner conflict.’ As an illustration 
of qualification he mentions the stock example, 
viz., ‘‘ Caitra is with a bracelet '" (Katakavan 
Caitrah). Here, according to him, the person 
called * Gaitra ' and * Kataka ' can be connected in 
idea without any feeling of incompatibility or inner 
conflict. But in the case of Vimarsa and Time 
and Space the same thing cannot be said, because 
they give rise to a feeling of utter incongruity, 
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"m. ab "Vimaráa manifests Herself in  subjectivity 
(Ahanta), whereas Time and Space express =~ 
objectivity (Idantà)." When this Vimaréa Sakti _ 

|» comes into operation, there arises the fixed deter- . 

= mination of distinction and non-distinction in the ` 

world (Bhedabhedavyavastha). Again, Vimarsa, | 
as pointed out before, is said to be identical with - - 
the Svatantrya Sakti, the power of Self-determi- Wr 

nation, on the ground that this fixed order of ñ 

difference and non-difference is nothing but the 

outcome of the Svatantrya or the Self-determin- 

ing capacity of the Lord Siva possessing the 

nature of conscious Self-illumination.? Thus in ' 

the last step of the process of analysis the Sakti- 

idea is resolved into the irreducible factor of 

Svatantrya, the power of determining Self by Self 

alone, into the two-fold categories of subjectivity 

and objectivity, or the perceiver and the perceived 

(Grahyagrahaka). It is, in other words, in 

Vimaréa that the Supreme Independence (Sva- 

tantrya) of the Lord in the above sense consists.'' ™ 

To express this idea in plainer language, it can 

be affirmed that the Supreme Soul (Paramatma) 

is pre-eminently an Independent Entity, a means 

and an end to Himself, because He is capable of 

reflecting on Self as the Perfect ‘I’ in essential 

identity with the phenomenal world presented in 
ideality. Foran easy understanding of this intri- 

cate point of the essential unity of Vimarsa with 

Svatantrya it is worth while to remember always 
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. . the all-important fact that whenever the writers of 
this School employ any such term as ‘‘ Prakasa’’ 
(Self-illumination), ““ Vimaráa ' (Reflection of 
Egoity as ‘ I"), and ‘‘ Cit-Svarüpa ” (True Self 

of Pure Sentiency), they never mean any real 
difference amongst them On the contrary, 

. they assume the existence of a vital connection of 
" fundamental character, so much so that the denial 
of any one of these three necessarily implies the 
denial of the other two. What they really meant 

by this fundamental unity binding them together 

= is that whenever one thinks of any being as ‘ Shin- 
ing by Himself’ (7.e., a Self-illuminating Principle, 
—Svayamprakasa), the very law of thought forces 
him to think also that such a being must have 
knowledge of his existence as ‘Iam.’ This 
thought, again, by its sheer force of logical neces- 

sity leads to a further acknowledgment of the fact 
that it is by reason of this knowledge of existence 

(as ‘I am") that such a being becomes what he 
really is—a Pure Conscious Self (Citsvarüpa). To 

this simple but at the same time most fundamental 
truth of the * Ultimate unity of Self’ lying hidden 

at tbe back of all the countless experiences of daily 

life, the * eternal rallying-point' of all our cogni- 
tions, Abhinava Gupta's commentator Jayaratha 
attempts to draw our attention by the following 
brilliant passage of Tantraloka :—‘‘ Svatantrya 

is truly termed Vimar$a, which latter, again, is its 
principal character. Self-illumination without 
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VimarSa is neither possible nor can it be reason- 
ably  maintained.'' * The reason for giving 
this detailed explanation of Vimarsa is that the 
term VimarSa is not only employed in a highly 
technical sense, but that it is also an entirely new 
conception, because nowhere in the extensive 
literature of the six orthodox Schools of Indian 
Philosophy is this term to be found used in such a 
special sense as is so often done in the Trika. 
It is, therefore, no exaggeration to say that 
in the hands of such masterly exponents of 
Trika Philosophy as Utpala, Kshemaraja and 
Abhinava Gupta this Vimarsa conception became 
a kind of ‘ universal key’ by which a Saiva 
devotee could easily aspire to unlock the doors 
leading to the secret chambers of the mysterious 
palace of Sakti—the Great World-mother—dis- 
closing to his eyes an amazing wealth of endless 
occult forces. Thus having examined the 
nature and importance of the VimarSa idea in 
connection with Sakti, let us go back to the 
original point of the different kinds of Sakti- 
manifestations. 

The earliest reference to the well-known 
tripartite division of Sakti into Iccha, Jfiana, 
and Kriya for the purpose of creation is to be 
found in the Malinivijayottara Tantra. The 
meaning of these three Saktis is best explained 
n the following passage of the work :—‘‘ O 
Devi, She who is called Sakti, inherent in the 
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Sustainer of the world, assumes the desire-nature 
(Icchatva) of Him who desires to. create. ~Hear 
how She attains multiplicity, though one. That 
by which a thing is known for certain to be 
“this* and not otherwise goes by the name of 
Jhana Sakti in this world. When the idea is 
born ' let this thing be thus ` the power making : 
it so at that moment is called Kriya Sakti. 
Though She is thus of two forms, I$vari, when 
determined by the limiting adjuncts (Upadhi) of 
objects, becomes of endless forms, like the Jewel 
Cintamani. Therein She attains motherhood, 
becomes divided two-fold and fifty-fold. She thus 
becomes the Malini.’’ "7 Why, it may be asked, 
does this Supreme Sakti assume three different 
forms? ‘This question was, as a matter of fact, 
raised by Rama-Kantha in the middle of the 10th 
century A.D. In his Vivrti on Spanda Karika 
(No. 1) he suggests that this division does not 
‘introduce any element of real difference into the 
nature of unity of the Supreme Sakti. The three 
modes Icchá, Jnana and Kriya are only three 
specific points of view (Vyapadesa), from which 
Sakti is looked at owing to the play of Maya 
Sakti, which brings objectivity (Idanta) into the 
uppermost level. Maya Sakti, according to 
him, stands for the “creative functioning ' of 
Sakti, which stimulates from within Her the first 
stirring-up of the ‘Ideal Universe which had 
hitherto remained suppressed.” This three-fold 
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= division of Sakti is the most general division 
= in the Trika literature. But sometimes a five- 
_ fold division is also found. The best explana- 
E ‘tion of this latter division is to be found in the 
= "Tantrasara of Abhinava Gupta. '' There is," says ` | 
— he, “One Independent Illumination (Prakasa). A 
‘Because of his independence alone He is un- | 
determined by Space and Time, and is therefore 
= pervasive, eternal, and also possessed of the 
. . mature of both having forms and formlessness. 

(1) His Independence is Ananda Sakti ; 

(2) the feeling of ‘divine wonder’ at His 
independence is Iccha Sakti ; 

(3) the power of knowing without any refer- 

-. ence to feeling or emotion is Jñana Sakti ; 

(4) the power of creating any and every form 
is Kriya Sakti ; 

(5) and the power of ‘shining’ or revealing 
His own Self is Cit Sakti.” ” 

This five-fold division is made in strict " 
correspondence with the five principles of 
Siva, Sakti, Sadasiva,  lIávara, and Vidya, 
which arise from Sakti in the course of Her 
manifestation in universal experience. According 
to the Tantrasara of Abhinava, Paramesvara 
passes through the above five stages (i.e., these 
five principles) owing to the preponderating in- 
fluence of one or other of the five Saktis.® Thus 
when Cit predominates, the principle of Siva 

|. ^ arises; when Ananda Sakti predominates, the 
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Sakti-principle arises ; when Icchà gets the upper 
hand, Sadāśiva or Sadakhya originates; when 
Jiana predominates over the others, Isvara comes 
into existence; and lastly when Kriya rises to 
the surface, Vidyatattva arises. As to what 
exactly is meant by these aspects of the five 
principles of Siva’s universal experience at the 
time of the inner working of the five Saktis, we 
ean find a very lucid explanation in the commen- 
tary on Paramáürthasüára, a Kashmere Saiva work 
written by Yogaràja, who flourished in the 11th 
century A.D.  ''Siva-tattva,'" says he, ‘‘ is that 
Caitanya (sentiency in the pure sense) in the 
form of Supreme Illumination (Mahaprakasa- 
vapuh), who is above all the other four principles, 
and is full of ' Self-wonderment ' at His Perfect 
Egoity dwelling in the hearts of all cognising 
beings. That very Lord, partaking of Cit-nature, 
comes to reflect inwardly (ParamrsSatah) in such 
‘form of experience as * I will become the world.’ *' 
Then out of this inner ' Contemplativeness’ His 
Samvid attains the special form of ‘ joy” or 
* Blissfulness,’ and comes to be invested with 
the character of a world (viávatmatà). Thus 
Samvid at this stage, slightly swollen up (Kiñcid 
ucchünatápannàa), becomes like a seed contain- 
ing all the objects of the world that are yet to 
come. This is the Sakti-state. Then, again, 
from this germinal state (bijavastha) of cosmic 
evolution, technically called the * Great Void,’ 
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analogous to such a form of experience as ‘I 
am this,’ the Great Lord experiences a ‘ feeling 
of wonder’ full of Perfect Egoity at His 
reflection of identity with the coming world, 
- as though it were held up before Him in Idea. 
This ‘ wonder’ finds its expression in such a 
form of experience as ‘ I am this,’ because the 
Kriya portion of Sakti finds rest in His Egoity, 
leaving the Jana portion scope for free indepen- 
dent play. This stage of Mahesa is called Sada- 
Siva. Then follows from this the I$vara stage, 
when He feels ‘ Self-wonderment ' in the feeling 
of identity with the world in Idea as ‘I am 
this’ by a perfect balance, as it were, of the 
two mutually contrasted aspects of Subjectivity 
and Objectivity. In this Iévara stage the 
ordinarily felt contrast between Subject and 
Object has not as yet dawned." Now trom this 
stage, Subjectivity expressed in ' I am this’ 
becomes the principal factor, and Objectivity 
becomes subordinate to it. This may be expressed 
by an analogy to such a form of individual 
consciousness as ‘I am I and this is this.’ 
Here the wonder can be explained by comparing 
it with a kind of ‘ undefinable wonder ' that a 
new-born child feels when it touches its head 
with the fingers.’** An interesting point in 
this conception of five stages in the “universal 
experience’ of Siva, with special reference to this 
- five-fold manifestation of His Sakti, lies in the 
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fact that these five stages are conceived in strict 
accordance with the gradual decrease of the 
purity of this ‘ wonder’ (Camatkrti) of Siva. 
Thus in the first stage (Siva) this ‘wonder’ is 
the wonder of Pure Subjectivity unalloyed by 
any mixture of Objectivity. In the second stage 
(Saktitattva) it becomes slightly bound up with 
Objectivity (though yet undefined) in such inner 
reflection as ‘I will become the world.” Here 
the wonder of Pure Subjectivity (Pirnahant&) 
gets the first colouring of Objectivity in the ideal 
presentation of the world. In the third stage 
(Sadasiva) Objectivity is dimly perceptible, 
though wholly overshadowed by Subjectivity. 
In the fourth stage (Isvara), the purity of 
‘ wonder? has considerably decreased, so as to 
make the appearance of the polarity of Objectivity 
and Subjectivity possible. Inthe fifth stage, the 
gradual process of mixing up this ‘ pure gold ' 
of wonder with the alloy of Objectivity becomes 
complete.” It may be of some interest to 
note here that some of the later authors in this 
school do not recognise Cit and Ananda as 
two different manifestations. They include the 
former in Jñána and the latter in Kriya. The 
reason for this different enumeration lies, accord- 
ing to them, in the fact that the rising up of these 
principles in and within Siva means some kind of 
‘ functioning’ or formative (Nirmàna) activity 
being stimulated from within. Creative action 
13 
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_ again, is seen everywhere in human experience to 
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proceed from some agent possessed of Jnana (Co- 
ordinating intelligence) and Kriya (power of put- 
ting forth energy).” Asa typical representative 


of this divergent view we may mention Punya- 


nanda, the author of Kamakalavilasa, who pro- 
bably flourished much later than the great Trika 


expounder Abhinava Gupta.” According to his 


opinion, it is Jnana Sakti, and not Cit as a sepa- 
rate Sakti, that lies at the basis of Siva-tattva 
Similarly also Kriya Sakti (and not Ananda) 
stands as the basis of Saktitattva. 

Connected with these three Saktis—Iccha, 
Jaina, and Kriya—a different set of three Sakti- 
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manifestations is also mentioned from the stand-. 


point of the three well-known functions, of Crea- 
tion, Preservation, and Destruction, viz. :—Vama, 
Jyeshtha, and Raudri.^ Vama Sakti, the world- 
mother, means the power which projects the 
world of the endless cycle of births and re-births 
(Samsaravamanàt).  Jayaratha identifies Her with 
another Sakti called ** Tirodhana Sakti.''* Itis 
specially to this Sakti that Brahma owes His func- 
tion of creation. Next comes Jyeshtha. She is 
the power by which the whole world is sustained, 
and is specially connected with Vishnu the preser- 
ver. Raudri, as Her very name indicates, is the 
Sakti which belongs specially to Rudra, the God 
of universal destruction. The earliest trace of 
this division of Sakti from the view-point of the 
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three creative functions can be found in the 
Malinivijaya. Here these three Saktis, conceived 
as the female counterparts of the gods of Hindu 
Trinity, are first mentioned in the 5th Adhikara, 
which deals with the enumeration and explanation 
of the different worlds and the various paths 
(Adhvas). In this chapter they are mentioned 
with the two principles of Sadasiva and Tévara, 


"and are said to be connected with the Sakala or 


waking stage. Later on, when we come to the 
8th Adhikara, dealing with the specific rules of 
Tantric purificatory rites, we find them mentioned 
once again."  'This time their connection with the 
Trinity is vaguely suggested. 

In Svacchanda, another Tantric work of con- 
siderable antiquity, which is very often quoted as 
an authdrity by the later writers of this school, 
they are mentioned with six other Saktis in con- 
nection with the rules prescribed for *Devatanyàsa.' 
According to this Tantra, the devotee should place 
on the throne the white lotus of Vidya, and in each 
petal of this lotus he should place (for the purpose 
of meditation) these “shining” (Devi) female deities 
—Namà, Jyeshtha, and others. Beyond this 
‘passing reference’ Svacchanda does not clearly 
explain the meaning or function of these ‘Shining 
Saktis. Curiously enough, no mention of these 
can be found in the Vijianabhairava-tantra. 

Coming down from the time of such ‘Tantric 
works of remote antiquity to the early part of the 





9th century A.D., when Vasu Gupta first ex- 
pounded the Trika system in the Siva Sütras pro- 
mulgated by him in a mysterious way as a 'fresh 
utterance’ from Siva, we do not find Vamaé and 
others mentioned anywhere in the Sütras by their 
specific names. There are, of course, two or three 
Sütras which might be taken as vaguely referring 
to these Saktis by such terms as ‘ Yoni’ and 
* Mütrk&cakra.' " Judging purely from the sütras « 
themselves, it is indeed hazardous to assert that 
the words * Yonivarga ' and ‘ Mütrkücakra ' refer 
only to these three particular Saktis, and not to 
any other kind of Saktis. Thus it seems probable 
that the Siva-sütras did not attach so much impor- 
tance to this division as it did to the other better 
known division into Iccha, Jnana, and Kriya. In 
the early part of the llth century Abhinzva Gupta 
connects them with the Prápa-activity in the 
bodies of animated beings. In Tantraloka he 
explains Vāmā as the “‘Goddess who presides over 
the * Samsári ' people and discharges the function 
of ‘ vital-activity ' of earthly creatures.” Jyeshtha 
carries on the same function within the bodies not 
of all persons but only of those who are ‘fully 
awakened to the consciousness of the Truth’ 
(suprabuddhbánám)." This very function Raudri 
performs in the bodies of * those only who are will- 
ing to comprehend the Truth ' (Bubhutsünàm). 
Jyeshtbá Sakti has also another important func- 
tion to perform. It is She alone who leads the 
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devotee to the attainment of a true spiritual 
guide (sadguru) assuming the form of Siva’s 
Will when the aspirant is already inspired with 
Rudra Sakti and is desirous of realising his true 
self.” 

After Abhinava in the latter part of the 11th 
century, Bhattabhüskara, in his Vrtti on the 
Siva-sütras, seeks to explain * Yonivargah ' in the 
sūtra '' Yonivargah KalaSariram '' as referring 
definitely to these three Saktis along with a fourth 
called Amba. These four Saktis, according to 
him, are the originating sources of numberless 
other Saktis of the world. ‘They are the concrete 
manifestations (mürtayah) of Siva. Out of their 
conjunction is formed the body (śarīra) of the 
Kalas. The Kalas, again, are. the causes of all 
* Sabdas * (words, i.e., elements of speech), extend- 
ing from the first letter of the alphabet, 4, to 
the letter Ksha.^ These Kalas also cause the 
appearance of the distinctive knowledge of limited 
individuality, such as ‘ I," * this is mine’ (Aham 
mamedam iti bhedaprathátmakam) by an inter- 
pretation of Sabda or speech (Sabdanuvedhena). 
Thus circumscribed by the working of the Kalas, 
the Pasu forgets his own natural wealth of illimit- 
able Consciousness (Prakasa), and comes under 
their bondage. 50 in the end it is due to the 
gradual unfolding of the Saktis (Vama, etc.) that 
the true knowledge (of Self) of the Jivatman 
is enveloped.” 





Bhattabhaskara goes a step further, and 
attempts to trace the origin of these four Saktis 
from the transcendental Kriya Sakti manifesting 
herself as Matrka Sakti.“ But though he seeks 
to derive all of them from the Kriya Sakti, he 
does not definitely suggest any connection of 
this new division (leaving out Amba} with the 
more general division into Iccha, Jhana and Kriya. 
But that such an attempt to harmonise these two 
different divisions of Sakti was already being made 
at this time can be seen from the follqwing verses 
in Kamakalavilasa :— 
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** T[echššaktis tathà vāmā paSšSyantivapushë sthita 1i 
JhanagSaktis tathaJyeshtha madhyama vagudirita u 
Rjurekhamayi visvasthita prathitavigraha 1 
TatsamsrtidaSayan tu baindavam rüpam, asrita W 
Pratyavrttikramenaiva Srhgatavapur ujjvalà | 
KriyaSaktistu raudriyam vaikhari viSvavigraha w'' 


Side by side with this division of Vama, Jyeshtha, 
and Raudri, the earlier Tantric works of the Trika 
seem to recognise a third set of Sakti manifesta- 
tions conceived of as ‘Great Mothers ` (Mahüàü- 
matrs)—sometimes eight and sometimes seven in 
number, presiding over the eight Vargas or groups 
of five letters. These Saktis are enumerated as : — 
Mahesi, Brahmáni, Kaumari, Vaishnavi, Aindri, 
Yamya, Càmundà and Yogist.” The Malini 
seems to suggest that these Saktis originated from 
the Iccha Sakti of the Supreme Lord impregnated 
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with the import of all the Sastric lore when He 
made Aghora understand this. This eight-fold 
manifestation of Sakti is described in the Sth 
Adhikara of the work as ' surrounding Siva,’ who 
is described as ‘ seated on the six-fold seat ° of 
Ananta, Dharma, Jnana, Vairagya, Aisvarya and 
Karniks. Here their connection with the eight 
quarters is also vaguely suggested.  '' After thus 
meditating on Siva of such description,’’ says 
Malini, ** the devotee should sacrifice to the eight 
Matrs.’’ " But here the enumeration, it may 
be noted, slightly differs from the preceding one. 
Instead of mentioning Brahmani,  Vaishnavi, 
Camunda, Yogisi and Kaumiri, the Tantra here 
mentions AgneylI, Varun&ni, Vayavi, Nairrti, and 
Kauverl.. On a comparison of these two enumera- 
tions of the same eight Mothers, one cannot fail 
to notice that in the second enumeration (in the 
8th Adhikara) the four intermediate quarters are 
referred to instead of the four Goddesses, viz. :— 
Kaumari, Vaishnavi, Camunda, and Yogisit. This 
fact leaves no doubt that the Malini early sought 


to establish a connection between these eight 


Saktis and the eight quarters or directions of space. 
On this question of the eight-fold division of Sakti 
we findthat the Vijnanabhairava, which is supposed 
to contain the pith and essence of an earlier Tantra 
called Rudrayámala, does not at all dwell on its 
nature and significance. As to why this division 
of Sakti is dropped in this Tantra we have no 





*. 


means of offering any satisfactory explanation. It 
may be quite possible that these eight Saktis were 
more fully dealt with by the bigger Tantra 
Rudrayamala, of which it contains the essence .'^ 

Turning next to the Svacchanda, we find that 
the connection of these Saktis with the ‘ vargas ' 
or groups of letters and also with the directions of 
space—which was at least a suggestion in the 
Malini—is definitely worked out. This Tantra 
regards each of these Saktis as the ‘ ray’ of 
Bhairavi, the divine consort of  Bhairava. 
Strangely enough, Svacchanda mentions them as 
only seven and not eight in number. The Sakti 
called Yamya is left out in this enumeration, 
which also differs somewhat from that of the 
Malini. Thus instead of Yogisi and Brahmani 
we find here  Vàrühi and Mahalakshmi.'’® 
Along with these three divisions of Sakti which 
we have hitherto explained, we also find a 
fourth  division— perhaps the last important 
division—of Her into :—(1) Aparaé, or Ghoratari, 
(2) Paràpar&à or Ghora, and (3) Para or Aghora, 
from the point of view of Her different func- 
tions of degrading the Anus (individual souls 
in bondage) or leading them up towards 
the ‘ Supreme abode of Siva’ (Sivadhama). ‘‘ In- 
spite of the infinite forms of the Sakti of 
Siva," says the Malini, “ She is chiefly 
known, O Devi! in three different aspects 
owing to the different modes of Her operation 
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(Karyabhedat). The name Aparà stands for those 
Saktis which closely embrace the Rudra-souls and 
draw them more and more downward by attaching 
them to sense-objects.  Paráüparà stands for those 
Saktis which like the former, bar the progress of 
the individual souls towards final liberation by 
bringing about their attachment to the mixed 
fruit of their action (7.e., pain and pleasure). Last- 
ly, those benign Saktis are called Parà by the 
learned (in  Saktitattva) which lead worldly 
creatures to attain the fruit of the (eternal) abode 
of Siva." " In the 8th Adhikàra of Malini a kind 
of description of the ‘concrete images’ of these 
three is given in connection with Nyasa of the 
Vidyamurti.  Parà is described as possessing the 
‘pleasing’ (Apyayanim) form of a ‘shining’ Goddess 
(Devim) resplendent with effulgence of a million 
of moons. Assuming the form of * Will,’ She 
destroys the miseries (Arti) of supplicant devotees. 
Aparà, the terrible, is said to be of a ‘dark and 
tawny complexion.” And lastly, Parapara—the 
mighty in Her real self—is of ‘red complexion.’ 
She, too, assumes the form of Will, and is slightly 
stern (Ugra), but not terrible.” The real point 
of interest in this description is that a connection 
of these Saktis with the primate Iccha Sakti is 
sought to be established by the words ‘‘Icchariipa- 
dharšm.'” In the Vijüanabhairava this division 
also finds its placein connection with the question 
of Sri Devi expressing doubt as to the triple nature 
14 
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plains at some length only the nature of Parà Sakti 
leaving out the other two. Anyhow, this Tantra 
does not seem to indicate so clearly as the Malini 
the nature and reason for this division. Thus 
we have tried to set forth in a general way the 


In reply to Her question Bhairava ex- 


different ways in which, according to the 
Kashmere School, the Great Supreme Sakti 
(Parabhattarika samvid) manifests Herself in 
the course of the gradual unfolding of the whole 
universe. To enable our readers to form an ade- 
quate idea of the interconnection amongst these 
different sets of Sakti-manifestations, 








we give 
below a tabular form.*” 
Sakti (Parabhattarika) 
| i 
| | 
Jnana 4 Iecha Kriya 
Jyeshtha ` | n _ Raudri 
| TON 
Vami Para Apara Paraparn 
or or or 


Aghori Ghoratari Ghora 


Raudri-MaheSi, Brahmani, Kaumari, Vaishnavi, 
Aindri, Yamya, Camunda, Yogisi. 

lst set.—Iccha, Jnana and Kriya. 

2nd set.—Viama, Jyeshtha and Raudrt. 

3rd set.-—MaheSi, Brahmani, Kaumari, Vaishnavi, 
Aindri, Yamya, Camunda and Yogisi. 

4th set.—Para, Aparà and Parapara. 
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Having thus dealt with the question of the 
four main divisions of Sakti and their mutual 
connection, let us go back to the original topic 
of Her triple manifestations into Iccha, Jnana and 
Kriya. This division is indeed so well known 
amongst all the writers of this school and so 
significant from a psychological point of view that 
an attempt to discuss the problem of Sakti in the 
Trika system would be absolutely meaningless 
without a reference to this. It is because of these 
three Saktis coming into operation that we find 
the three Tattvas or categories of Siva, Sakti and 
Anu evolve. It is then and then only that the very 
application of the specific term Trika to this parti- 
cular system of thought becomes possible. Conse- 
quently, for a better understanding of the Trika 
mode of handling the problem of Sakti let us enter 
into a detailed consideration of each of these 
Saktis. As we have pointed out before, it is in the 
Malini that we can find the earliest trace of an at- 
tempt to define regularly these three Saktis. Then 
from the Malini, of rather uncertaim date, we 
have to come down. to the early part of the 
10th century A. D. for a further attempt to 
expound them by Utpala in his Pratyabhijia 
Karikas. It is not until we come to the latter 
part of the 10th century, when Abhinava, 
the great encyclopoedic writer of this School 
flourished, that we can find a regularly philosophi- 
eal and consistent way of bringing out their 
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author of the masterly commentary Vimarsini 


indeed belongs the credit of having given a first 
= systematic and closely reasoned out explanation of 
Icchà, Jñana and Kriya Saktis. With these preli- 


minary remarks let us see what Jñaána Sakti means. 
According to Malini, as we have seen, She means 
the ‘ power’ by which a thing is known for certain 
to be ‘this ' and ‘not otherwise.” This power 
from which proceeds the ‘ determinate objective 
knowledge,’ or which imparts distinctive character 
to the knowledge of objects, is really meant by 
Jüana Sakti. This suggestion of the conception 
r ‘distinctive determination’ (niScayajnapakatva) 
Abhinava takes up from the Malini and develops 
by affirming that Jñāna Sakti denotes * that power 
of Samvid '—the ultimate datum of all forms of 
consciousness—by which She causes the phenome- 
nal objects merged in Her to appear as “slightly 
emerged,’ bringing about the idea of externality and 
distinction in our knowledge of objects. The 
whole process of reasoning by which he seeks to es- 
tablish this may be seen from the following passage 
of Vimarsini :—'* Samvid (Pure Consciousness) 
shines. No one can deny this fact. This Samvid 
cannot be said to be the exclusive property of 
objective phenomena, because in that case the 
‘shining’ or manifestation (Prakasa) of objects 
would not go beyond them to any cogniser (Pra- 
mata). On the assumption of this position the 
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whole edifice of human knowledge, built on the 
relation between subject and object (Grahya-Graha- 
ka), would collapse. Hence, Samvid must per- 
force be admitted to include within Her the aggre- 
gate of phenomenal objects. These ‘illuminations ' 
(Prakāśāh) of phenomena in and through Samvid 
cannot be distinct things like objects. So they are 
but one, because otherwise there will not be any 
recognition in memory. Thus, one as She is, 
Samvid envelops within Her all the objects of the 
world. This being admitted, it has also to be 
admitted that She has the power to manifest some 
objects out of this ‘ inner content of the totality of 
objects’ (Svarupantarbruditam artharasim) as 
slightly alienated from Her (hence the mutual dis- 
tinction of objects). It is this power of Samvid 
that goes by the name Jfiana Sakti.” It is called 
Jhina because in this state, inspite of the * first 
budding forth ' of a sort of ‘internal self-alienation ° 
the element of manifestability (Praküsakatva) still 
predominates. This Jnana Sakti is a self-estab- 
lished thing (svatah siddhah padarthah), and as 
such cannot be proved by anything external to Her 
self She is that ‘illumination (Prakasa) in the 
sense of a ‘ mere presentation’ which establishes 
itself in the ‘ conscious reflection of Ego’ (Aham- 
parümaráa) in every mode of knowledge such as ‘I 
know,’ ‘by me known ' and * will be known by me,” 
etc. Thus according to Abhinava the idea of 
the possibility of a ' manifestation ° (Prakasa) as 
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different from the limited cogniser (Mayàpramatà 


formed by the limiting influence of Maya) but at 
the same time remaining in unbroken unity with 
the Ultimate Samvid lies at the very root of the 
conception of Jnana Sakti. She is thus nothing but 
the * Perfect Power of Independence ' of the Lord, 


which brings about apparent distinction in Her 


nature of compact unity by a seeming alienation of 
the inner content, but all the while keeping intact 
Her real nature of higher unity. Thus we see that 
if we push our enquiry about this Sakti a step 
beyond, we inevitably come to the conception of 
Svatantrya Sakti lying behind Her."' Thinking 
on the lines of Abhinava, it requires but a moment's 
reflection to arrive at the most important conclusion 
that Svitantrya,as explained in the Trika, unmistak- 
ably points tothe fundamental metaphysical positicn 
of this school, viz. :—that Truth in the ultimate 
sense is true because it contains within it a '' po- 
tential possibility '" of manifold appearance. ‘This 
explanation of Jñāna Sakti as the power of bringing 
out the appearances of objects as distinct, yet 
retaining their essential oneness (Aikya) with the 
True Self, leaves us is no doubt that Abhinava en- 
deavoured to take his stand on the ultimate position 
of ‘ Truth as manifold possibility ' and to deduce all 
the other Tattvas from it. When this Jnana Sakti 
or * Power of determining knowledge ' * branches 
out’ from potentiality to actuality, She attains the 
nature of Kriya Sakti. According to Abhinava, 
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knowingathing implies a kind of ‘internal activity," 
or rather a kind of * gathering one's self up’ '* 
(Antahsamrambhah), by which the Principle of 
Consciousness in the form of illumination (Prakasa- 
rapa Samvid) distinguishes self from such grossly 
material (Atyanta-jadat) objects as the quality 
of ‘ white’, etc. The precise meaning of Kriya 
Sakti can be better expressed in the following 
words of his Vimarsini:—‘‘ In such a mode 
of experience as ‘I know’ (Janami) a kind 
of * internal effort’ (Antahsamrambhah) is also 
experienced by the knower. It is by virtue of 
this Samrambhah, or the * pulling together of 
one's self,’ that a person while knowing an 
object, e.g., a pitcher, also comes to have 
such experience as * I know myself as separate 
from such grossly material things as the quality 
of white, etc. This * internal activity,’ too, parti- 
cipates in the nature of Cit or conscious experi- 
ence. Such ‘internal effort’ is Vimar$a, and is called 
Kriya Sakti in a transcendental sense, because She 
is also a self-established and self-illuminating 
entity (Svatah siddha svaprakāśā), like Jnana 
Sakti. This very Kriya Sakti descends from Her 
transcendental position into the body of a creature 
gradually through vital force (Prana) and subtle 
body (Puryashtaka) in the form of physical 
vibration or nerve-force. It is then that She 
becomes capable of being directly perceived (i.e., 
in the feeling of fatigue after muscular exertion).'™ 


DC eg | CHAPTER II E. 
This interpretation of  Kriyásakti Abbinava | 
— — attempts to strengthen by quoting a remark of his, | 
— — great preceptor Somananda, viz “Even at the 
very moment of grasping a pitcher that Kriy& or 7 E 
“the “activity of knowing ' knows it'' (Ghatadi- ` 
—» —  grahakále'pi ghatam janati si Kriya). Really, 
i the Supreme Sakti is one. Her real form is the 
: ‘Reflective consciousness of Egoity’ (Svabhava- 
hu pratyavamaréa). This true nature of 'Pratyava- 
B maráía' or reflection of ‘I am,’ ‘out of me all 
P. things originate’ and ‘into me all are withdrawn," 
is the most intimate character (Nijo dharmah) of 
Samvid, and is also called Samanya Spanda. 
Possessed as She is of this nature, She manifesfs 
Herself through the potency of the wonderful 
Self-determination of the Lord in two aspects, 
viz. :— Pure Sentiency as such and the cosmos. 
The first of these two is the internal, while the 
second is the external aspect (Bahiripam) of 
Sakti.* Even in the ordinary psychological 
sense Jñāna points to an ‘internal condition’ of 
the mind. The whole complicated process-of it is 
carried on within the mind and as such is not af 
all an extra-mental affair. Consequently, from 
this point of view of the ‘inwardness’ of Sakti as 
Pure Sentiency (Svabhavapratyavamarsartipa 
Samvid) She is called Jhana.' But when a 
particular stress is intended to be laid on the idea ` 
of ‘externality’ of the same Sakti as partaking of 
world-character (Visvatmakatva), that is, having 
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within it in a nascent form (like a big tree in its 
seed) the whole extended world of names and 
forms, She is called Kriya Sakti. This special 
term is applied to Her because it ordinarily means 
“so me kind of change’ that can be perceived in 
the external world—a kind of ‘force in exercise.’ 
It can be seen that Kriya Sakti, understood in 
this sense, does not really signify anything subs- 
tantially different from Jñāna Sakti, but only 
refers to a state of further 'externalisation' (bahi- 
rullilàsà) or * branching out’ (Pallava-svabhava) 
of Her very Self. According to Abhinava, in every 
kind of knowledge there isa hidden element of 
‘inner reconstruction’ (Nirmana). This * internal 
` reconstruction ' necessarily implies some kind of 
‘internal non-successive (A-krama) activity ` 
of the cofiscious Reality (i.e., Kriya). Thus, for 
example, when a person knows a pitcher what 
happens is that he not only grasps it in know- 
ledge, but also knows himself in a perfectly new 
aspect of being intimately connected with it. He 
now practically recreates himself in this newly 
experienced aspect of perceiver (Pramatà) of the 
pitcher, which adds a fresh element to the already 
perceived groups of elements constituting his 
Self. So with every act of knowledge a man 
comes to discover a new aspect of himself, or 
rather his potential possibility of Self-expansion. 
Thus with every act of cognition he is compelled 
to adjust himself to the new set of circumstances 
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that presents itself. By such an adjustment he 
makes them his own and transforms them into 
the necessary factors that go to constitute the 
concrete content of his Self or personality. It is 
this * continual shifting of the knower ` or ' inner 
act of conscious response ' with regard to the 
object of cognition that is meant by * inner recon- 
struction ' or re-creation of Self. Thus to know 
is to create. It is this psychological truth that 
Abhinava Gupta had probably in his mind when 
he attempted to deduce Kriya Sakti from Jnana 
Sakti as Sakti in the sense of an unchangeable 
(Avyabhichüri) nature (dharma) of capability 
(Samarthyarüpa), which shows Her self in the 
form (Sarira) of ‘activity’ (Vyapara) distinctively 
characterised by a reflective consideration of the 
nature of Egoity of the Lord." From this very 
timeless Kriyi Sakti assuming the subtle form 
of non-succession flow all the grosser physical and 
physiological activities of the world. As to the 
reason why She is not touched by Time (Kalen- 
asprshta), the Trika argument is that She cannot 
be subjected to the successional influence of Time 
because of Her being inseparably bound up with 
the Time-less deity Siva. The ordinary activities 
of the world (Laukiki kriya) that we perceive to 
take place in successive points of Time are 
brought forth by a special mode of the Lord's 
‘ volitional power,’ which seems to break up in 
separate links, as it were, the chain of continuity 
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of objective appearances (Abhasavicchedana).'™ 
Kriya Sakti, thus conceived as the * formative ° or 
‘ constructive ` power, is of the utmost value in 
this school because it is by means of this Sakti 
that the Lord Siva brings forth all the diversities 
of names and forms in the world. In this connec- 
tion it must needs be remembered that according 
to the view of the Kashmere School it is 
absolutely impossible to establish any real connec- 
tion between the world of manifold appearances 
and the Supreme Principle of Consciousness 
(or whatever may be its name)—a task that 
any system of Philosophy or Theology has to per- 
form if it at all deserves that name—so long as 
consciousness, ‘Cit’ in its truest sense, is main- 
tained as * mere oneness ' (Ekatva) without con- 
taining the ‘ many’ within its Self even ina 
* potential form of unexpressed Desire.” The 
problem of the ' one ' and the *many'—a problem 
of age-long controversy—can never be satisfactorily 
grappled with unless it is admitted that the ‘one’ 
is not a mere hollow and characterless unity but 
a unity rich in the wealth of a power to compre- 
hend the ‘many’ within it (as its content). '” 
In other words, in attempting to face squarely 
the problem it is futile to push it back a step 
further into the region of obscurity, like the 
Advaitic Vedáüntists, by saying that the mani- 
fold world is neither existent nor non- 
existent but inexplicable (Tattvanyatvabhyam 
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anirvachaniyam). On the contrary, it must rather 
be maintained that some kind of essential relation 
subsists between the two, and that the ‘ many’ 
has in some way or other (which we may not be 
able to say exactly) a ‘locus’ in the ‘one.’ ™ 
It is at this point of the question as to the rela- 
tion of the two that the upholder of the Trika 
doctrine brings in this valuable conception of 
Kriya Sakti characterised by parimarsa—a_ kind 
of “Creative Desire’ (Cikirsharupai Icchi)—in 
order to bridge over the gulf of the ordinarily 
conceived difference between the ‘one’ and the 
‘many, the consciousness and matter. In 
the course of his attempt to harmonise these two 
orders of existence (matter and consciousness), so 
fundamentally opposed to each other in our or- 
dinary experience, Abhinava seems to have ana- 
lysed the idea of Kriya Sakti into two important 
constituent factors, viz. :—(1) Kartrtva or the 
state of a doer, i.e., agenthood, and (2) the func- 
tion of completely or regularly entering into the 
different forms of objects (i.e., a sort of co-ordina- 
ting activity implying the idea of ‘scheme’ or 
* design '—Bhinnarüpa-Samiüve$a). “* These two 
elements of ‘ Kartrtva’ and ' Bhinnarupa-Sama- 
vega’ constituting Kriya, again, are impossible 
if we do not admit in the background the exist- 
ence of Paráàmar$a or Svatantrya, which means 
an unrestricted power of self-determination. The 
very word Kartrtva suggests the idea of a ‘free 
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agent,’ as opposed to ‘ Karma,’ meaning an object 
to be attained by the agent's activity." Now, 
this Parámaráa lying at the root of the concep- 
tion of Kriya is after all nothing but the * Creative 
Desire, of the Lord, in which all the phenomenal 
objects that are yet to be constructed (Nirma- 
tavyam) with distinct names and forms lie in an 
undifferentiated condition. It is very interesting 
to note in this explanation of Kriya Sakti how 
She is ultimately traced to the * Creative Desire ' 
of the Lord called Iccha Sakti. Following this 
line of thought, it is not very difficult to see that 
not only Kriyà but also the other two conceptions 
of Agenthood (Kartrtva) and Causality (Hetutà) 
are so closely interconnected that they imply one 
another." Hence, according to the  Isvara 
Pratyabhijia of Utpala, the Lord Siva becomes 
the cause and the fashioner of the world of such 
phenomena as pots and jars. It must not be 
forgotten in this connection that the writers of 
this school, while thus describing the nature of 
Kriya Sakti, bad always in view the fact of 
Her distinction from ordinary Kriya, which means 
a * movement of Time in the order of succession,’ 
or in relation of a ‘before’ and ‘after’ (Pürvi- 
paribhütatva). Kriya, in the ordinary sense of 
the term, has the form of such perceptible (Abha- 
sagocara) ‘outgrowing activities” (Parispanda- 
rupi) as ‘Devadatta goes, moves, falls,’ etc In 
these cases no Kriya is really seen apart from 
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such successive altered conditions of Devadatta a: 
those of * remaining inside his house ` (Grbadega- 
gata) and ‘ outside it ° (BabyadeSagata). Similar- 
ly in such Kriya as ‘ milk is transformed’ (Pari- 
namate) the meaning is really only the ‘ change ' 
of one and the same thing from being sweet and 
liquid to something acid and solid. Thus 
Kriya, strictly speaking, refers to positive things 
only (Bhavah eva) in the different characters of 
occupying different points of Time and portions 
of Space. Consequently, such a thing as Kriya 
in-its-self (apart from the positive things 
affected) cannot be maintained to exist in the 
absence of any direct perception. Considered, 
again, from our common way of looking at things 
the very notion of Kriya (with succession and 
duration) necessarily suggests the idea of *' multi- 
plicity by a reference to the different units of 
succession, and, therefore, cannot mean one unified 
non-successive entity. To obviate this possible 
confusion of the special Trika sense of Kriya with 
the ordinary meaning, a special term * Spanda,’ 
as pointed out before, has been purposely employed 
by Abhinava. 

* Spanda ' means a kind of ‘spontaneous self- 
initiated vibration" not stimulated by anything 
outside.  Abhinava uses this term as a synonym 
of * Sphuratta,’ which means * manifestatfon ° (say 
of a pitcher) associated as a part with the ‘I’ 
(Ahamaméalagna.)"™ He explains * Spanda ` as ‘a 
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slight motion’ (Kificic calanam). The word 
‘ slightly ° (Kincit) here, as suggested by him, 
conveys the sense of an ‘ appearing (Abhasate) in 
motion though really motionless’ because Spanda 
nowise exists apart from the true Self of Pure 
Illumination (PrakaSasvarupa). Only in the limited 
consciousness of an individual (Mayapramata) it 
appears as though it were connected with different 
phenomenal appearances (Abhasa-bhedayuktam iva 
ca bhati). As has been just now pointed out, the 
difficulty of maintaining Kriya Sakti in the ordi- 
narily experienced spatio-temporal sense in the 
Supreme Lord of Pure Consciousness could not 
escape the searching gaze of Abhinava's keen 
intellect. He therefore leaves aside the cheap 
popular corfception of Kriya and goes on to ex- 
plain Kriya Sakti from a higher and more advan- 
tageous position, namely, by a reference to the 
primate * Conative Desire ' of the Lord, which 
takes the form of a ‘ ceaseless cognition of the 
complete I ° (Pirnibam).'” His standpoint is 
clearly brought out in the following passage of the 
Vimarsini :— 

** But if this is so, one has to arrive at the 
natural conclusion that in the Lord, the Supremely 
True Cogniser (of Pure Illumination— Paramartha- 
prakaSalakshana) there cannot be any Kriya 
because of the absence of the temporal succession 
in which She always expresses Herself.'' To this 
possible objection the answer is that properly 
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. cogitation of the complete I’ in the form of (2) 
unrestricted freedom, and which also has the 
. mature of (3) not-looking-up-to-the-face of another 
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speaking it is the Desire (Iccha) alone of Parames- 
vara— which is of the nature of a ‘ceaseless (1) 


—that is meant to be understood by the term Kriya. —— 

Thus the Will (Desire) alone is (expressed in the ` 

categories of) Causality, Agenthood (Kartrtà) and ` 

Activity (Kriya). This holds good even in case 

of human beings such as Caitra, Maitra and others. 

In their case, too, such *' internal volitional desire ' | 

as ‘I will cook’ is really the action (kriyā), on the | 

ground that the continuous flow of * I will cook” is 

never broken even in the course of various external 

activities such as ‘AdhiSrayana,’ etc. On the con- 

trary, it is the will-consciousness such as * I will 

cook’ that really manifests itself in the'character 

of "internal vibration.' But there, truly speaking, 

no temporal succession exists. As in the case of 

men so also in the case of the Lord, the Creator 

(Iévara), there is no succession-element in His 

* cognition of the complete (Vimaréa) which 

takes such forms as ‘I will rule,’ ‘I will manifest, | 

* I will shine, I will evolve myself etc. 

Such forms of His experience consist only of 

* Egoity as such.’ But from this potential state 

of incipiency the Divine Will (Iecha) goes further 

down to a level of actuality, and assumes a 
"form in which She seemingly (but not really) 

appears to be connected with succession Here 
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in some mysterious way She seems to pervade 


the body in the form of a ‘ subtle vibratory energy * 
such as a person feels when he says ‘* I am going 
to cook.” Now from a state of pure ideality, 
when She seems to pass on to that of materiality, 
She catches on Herself, as it were, a reflection of 
temporal succession and finally expresses Herself 
in the form of a rigid distinction of subject and 
object. Just as a person looking at the reflection 
on a mirror of a continuously flowing river seems 
to think that he perceives the very succession of 


‘the ripples of the stream, so also the Divine 


Icchà seems to express Herself in successive points 
of time in the course of Her passage from the 
ideal state of the vibration of the will to 
the grossly material state of the feeling of 
vibration in actual muscular exertion. To put 


- it in simpler language, the same Divine Creative 


Will (Icchà) which leads the Creator to feel ‘I will 
shine,’ “I will evolve,’ etc., also leads a man in the 
same manner to such feelings of desire as * I will 
cook,’ ‘I am going to cook,’ etc. But in the ex- 


 periences in the Lord's Creative Will there is no 


‘“ now’ and ‘then.’ He does not require one 
moment to feel ‘I will manifest’ and another mo- 
ment to feel ‘I will. evolve myself.’ All these are 
elements of His Creative Desire presented to Him 
in His Supreme Will as one ‘eternal now.’ But 
in the case of the will of a human being She 
leads him to feel now ‘I will cook,’ and the next 
16 
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moment ‘I am going to cook, and the moment 
after ‘I will put the pan with rice on the oven’ and 
so on. So here, because the person feels the 
different elements of his desire in different acts of 
will expressed in successive points of time,- the 
Divine Will working in him appears (from his 
point of view and not really) to be successively 
expressed. The difference between the mirror 
and Paramesvara here lies in the fact that the 
mirror has no power of will, while Paramesvara 
has.'”? Thus He has a two-fold Kriya Sakti, 
viz. :—(1) the power of producing activity in the 
form of succession, and also (2) that of establish- 
ing His connection with that activity in suc- 
cession. So also in the case of succession 
Space, which is also due to His Kriya Sakti. 
It is the Supreme Kriya Sakti that brings 
about the direct relation (Sa&kshad anvayah) of 
Dravyas (substances) and Saktis with Kriya, e. g., 
the mutual syntactical relation subsisting amongst 
the different Karaka Saktis (i.e., Saktis inhering 
in Karta, Karma, etc.) and their relation to the 
receptacles where they inhere, such as ‘rice,’ 
‘wood,’ and the ‘cooking pot’ in the illustration— 
‘‘He cooks rice in the vessel by means of wood’? 
(Kashthaih sthalyam odanam pacati).*” The idea 
of spatial direction also arises out of the operations 
of this Sakti. ‘ Dik’ or spatial direction is 
‘really nothing but a consideration of two things 
in ultimate reference to a unified experience even 


in 





SAKTI IN TRIKA SCHOOL OF KASHMERE 123 


in the midst of such discrete considerations (Bhe- 
davimar$a) as ‘‘ This thing is to the east from that, 
is beyond that, distant,’’ etc. Here, by the Vimar- 
$a or the function of ‘ apperceptive unity’ of 
Kriyà Sakti the two things are viwed as internally 
united inspite of their being externally perceived 
as different. In short, whenever the appearance 
of an object does not get satisfaction from its final 
reference to itself only (Atmavisrantya) but needs 
dependence (Sakaüksha) in the last resort (Visranti) 
on another appearance (Abhasantara), it appears 
in a relational aspect. This relational character 
of things is again an outcome of Kriyà Sakti be- 
cause it involves VimarSa or the ‘unifying activity.’ 
Thus operating as Vimar$a or ‘unifying power of 
I-reflection,’ Kriya Sakti not only enters, as we 
have seen, into the very constitution of Causality. 
Agenthood, syntactical relation (of the Karakas), 
Dik and relation in general, but also constitutes 
the very ground of inferential knowledge. On 
analysing the idea underlying inference, we see 
that the knowledge it gives is nothing but a kind 
of ‘recognition’ (Pratipatti) of intimate connection 
between two appearances (Abhiasas), one of which 
has the nature of effect or inner nature (Svabhava- 
bhuta) of the other. This intimate connection 
is established in thought on the ground of a nature 
of identity (Tadatmya) between the objects per- 
ceived in causal relation. This Vyapti-relation, 
expressing a relation of essential identity, is 
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based on the uncontradicted experience of 
finding both of them always partaking of one 
common character. Hence inference, working 
with the help of a consciousness of establishing 
unity in diversity, presupposes Kriya Sakti 
(through Vimarsa)." But the uniformly fixed 
relation of cause and effect and the co-presence of 
the Sadbya and the Hetu (major and middle terms) 
in one and the same Adhikarana (substance, t.e., 
Paksha) in causal relation are brought forth by 
the operation of the Niyati Sakti of the Lord. An 
inference is, therefore, valid only within the area 
of a particular period of time and a region of 
space where this Niyati or condition of uniformity 
of operation is known to exist. 

Not only Inference but Agama (scriptural 
text, as one of the sources of human knowledge) 
is also traced to Kriya Sakti. The only differ- 
ence in this case consists in the fact that it is a 
most ‘inward activity’ (Antaranhga-V yapara) of 
Isvara, whose nature is Cit. This inward acti- 
vity' assumes the form of ‘a highly confirmed 
and unifying reflection of Egoity' (Dradhriyas- 
tamavimarSatma) which manifests itself as Logos 
or ‘Eternal Idea’ (Sabdana). This inmost activity 
or Vimaráa is the very life of even such forms of 
knowledge as ‘ Direct Perception’ (Pratyaksha), 
etc. Thus operating as VimarsSa in the manner 
indicated above, Kriya Sakti brings unity and 
cohesion amidst apparent diversities of discrete 
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phenomena, and forms the corner-stone of the 


splendid edifice of human knowledge built on the 
three main authoritative sources of knowledge, 
viz. : —Pratyaksha, Anumana, and Agama. 

We have seen how the Lord causes the diver- 
sity of phenomenal world to appear in His Pure 
[illumination (Praka$a) by means of Kriya Sakti 
in Vimarsa form, which is ultimately His Creative 
Desire. But how, one might ask, is it possible 


‘to harmonise in thought the world-diversity 
= (ViSvavaicitrya) with the one unified Prakasa ? 


There always seems to arise in thought an inner 
disruption when one attempts to think of an 
ultimate and real connection between the two. 
That it was so with the Advaitin we have said 
before. But, unlike the Advaitin of Nirvisesa 
Brahman, the Kashmere Advaitin strikes out a 


new path, regarding the Sakti-holder as embracing 


within the Illumination-Self of Sakti the entire 
world of diverse phenomena. The hardest knot 
of all philosophical and theological speculations he 
unties in the easiest way possible by using the 
happy illustration of a variegated picture on a 
piece of canvas. In a picture, he explains, the 
different objects which are placed in different 
positions by a combination of light and shade in 
different degrees appear quite distinct from one 
another, though they are all on the same undivided 
piece of canvas. So also Isvara, the Supreme 
Universal Artist, paints, as it were, the entire 
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world-picture of manifold appearances on the 
plain and even-surfaced canvas of His one undivi- 
ded consciousness of Illumination. ' According 
to Trika writers, the best place to look for an 
explanation of the existence of the Lord's Juana 
and Kriya Saktis is the Jiva Himself (the indivi- 
dualised experiencer— Mayasamkucita pramata). 
If a person ‘exercises a slight introspection and 
analyses the content of his own experience, he 
will find that 1t is composed of two most important 
factors :—(1) Abhasana or Illumination of Self, 
together with the concrete mass of sensations, 
feelings, etc., and (2) Ullekbana or ‘bringing 
out' objectively the contents of his desire which 
hitherto he was unable to experience because 
they were not then existent. Of these two 
factors the first is really Jana Sakti or his 
knowing faculty, while the second is his Kriya . 
Sakti or desiring faculty. Thus, strictly 
speaking, even a Jiva when he knows and acts 
realises to a certain extent his latent power of 
creative self-determination. This is explained by 
the immortal creations of great artists or men of 
extraordinary genius. Now, from this level of the 
limited experience of Jiva working under the 
circumscribing influence of Maya, if a man 
pushes this result of his enquiry further on to 98: 
higher level, that of unrestricted consciousness, 
he is naturally led up to a position where he has 
no alternative but to affirm the existence, 
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in an undetermined condition, of Jiana and Kriya 
Sakti. 

To sum up, we may say that in the highest 
stage of Parama Siva there are two indistinguish- 
able factors in His Supreme Sakti or Self, viz. :— 
Prakasa and VimarSa. There His Sakti not only 
shines but at the same time incessantly reflects on 
the ‘Co mplete-I.' In this two-fold aspect of His 
Sakti-nature consists His Supreme Lordship 
(Mahesvarya). On emphasis being laid on the 
Ilumination-aspect, that Sakti becomes Jnana 
Sakti. On stress being laid on the  Vimaráa 
aspect, She becomes Kriya Sakti.'™ 


Maya Sakti in the Trika School of Kashmere. 


Maya-Sakti plays an important part in the 
Trika system, for the reason that it is She alone 
who brings to the surface the category of Idantà 1० 
(lit. *'thisness,' t.e., objectivity), which before 
Her operation remains submerged in the Supreme 
Sakti. By causing this implicitly contained ele- 
ment of objectivity to shine out explicitly, She 
brings forth the well-known division of the Tattvas 
into Sadasiva, Iśvara, Vidya, etc. It is precisely at 
this point of the gradual differentiation within the 
‘ inner content ' of the Supreme Sakti shining out 
80 as to produce the objective world of diversities 
that the Trika writers have to bring in the concep- 
tion of Maya as an 'individualising power capable 
of bringing forth diversities of genus and species' 
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( Jatibhedopabhedotpadana - vaicitrya - simartbya - 
rupa).* The earliest mention of Miya as a 
Sakti is to be found again in the MAlinivijayottara. 
It seems that Malini regards Her as ‘a material 
cause of the world’ (Upàdàna Karana) for the 
accomplishment of the enjoyments (Bhoga) of 
Pralaya Kevalas. This Tantra describes’ Her in 
the following terms :—‘‘She is one, pervasive, 
undivided, the origin of the world, without begin- 
ning and end, and is also called the Isant of 
Siva.’ From Her, according to Malini, not 
only proceed the five sheaths of limitations of 
Individual Experience (Paütca Kaficukas), viz., 
Kala, Vidya, Raga, Niyati, and Kala, but also 
the other principles ranging from Purusha up to 
the earth, technically called in the Trika- ‘ Kaladi- 
kshityanta.' ® One point that strikes us in the 
manner in which She is treated in the Malini is 
that She is regarded as representing the *productive 
aspect' of the Supreme Sakti of the Lord offering 
to the Sakalas or Jivas in general for enjoy- 
ment an extensive field of Samsara, containing à 
a totality of the above categories. Apart from 
this short notice of a rather sketchy character at 
the beginning of the Ist Adhikara, Malini does 
not give us an explicit definition of Maya as a 
principle, nor elaborate on the processes of Her 
working 

In the Vijianabhairava-tantra we find the 
word May& mentioned only on two occasions, ™ 
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viz., (1) in pointing out the utter unsubstantiality 
(Asáratva) of the Sakala aspect of Bhairava, and 
(2) explaining that the Purusha is not separate 
from Siva, but thinks Himself so, because of the 
working of the Maya principle. From the way 
in which the word Maya is mentioned in this 
Tantra along with such other words as Sakrajala, 
(Magic), Svapna (Dream), and Gandharvanagara 
(the city of Gandharvas, i.e., the clouds assuming 
fantastic shapes), it would seem that in this trea- 
tise Maya is looked at simply from the point of 
view of an ‘illusion or wonder-working power.’ 
This impression is further confirmed by the 95th 
sloka, which attempts to define Her as “She who 
keeps the individual soul under a spell (Moha), 

i.e. She possesses the distinctive attribute of 
* Mohanatva.''" If from such Tantric works we 
come down to the 9th century, when Vasu Gupta 
* discovered " the Siva Sutras, we find that he. 
explains Maya not so much by laying stress on 
Her aspect of ‘productivity of  enjoyments ' 
(Bhogosamsiddhi) or * wonder of illusion" as by 
emphasising the aspect of producing ' Aviveka ' 
or non-discriminate knowledge. The word Maya 
occurs in two Siitras only of the entire work of 
the Siva Sütras, viz. : —*' A-viveko Maya Saushup- 
tam'' and ‘‘ Kaladinam tattvanam aviveko Maya." 
In the first Sütra Vasu Gupta tries to convey the 
idea of Maya asa '' Great Dreamless Sleep '' of 
the individual Soul. Im the condition of ordinary 
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Sushupti (Dreamless Sleep) the  mind-energy 
(Manah-spandana) of the Jiva remains at rest, 
and the whole world of the subject—the enjoyer 
and enjoyed—cannot be experienced owing to 
everything (Thinking Self and thought) being 
enveloped by a total darkness of non-discrimina- 
tion. So also, in the case of Maya, the Jiva is 
enveloped by an Ignorance or Ne-science which 
consists in a non-discrimination of the Supremely 
Conscious Nature of the Lord (Cidrüpasya avi- 
vekah).'? It is highly interesting to compare this 
Sutra describing Maya as of the nature of 'Dream- 
less Sleep’ with the following remarks of Samkara, 
the great Advaitic Bhashyakara :— 

‘‘ hat Sakti, the seed of the world (undeve- 
loped), to which the specific term Avyak£a refers, 
is of the nature of A-vidyà or Ne-science (A-vidya 
being nothing but the Aviveka of the Svarüpa of 
Self). Resting Herself on the Supreme Lord, 
She is a ‘ Great slumber of illusion,” in which all 
the Samesiri Jivas lie, forgetful of the experience 
of the true Self.'' "* This illustration of ' Deep 
Slumber’ to explain the nature of Maya is indeed 
a very happy one, as it serves to bring out with 


wonderfvl clearness Her enveloping function 
(Avarana). In the second Sutra Vasu Gupta 


brings out more explicitly the idea of A-viveka or 
non-discrimination of the Cidrupa Siva. This 
Sūtra clearly states the fact that Maya is nothing 
but the non-discrimination (Aviveka) of the eternal 
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seer of Pure Cit from the Tattvas beginning from 
Kala. This notion of Maya as Aviveka or a 
positive principle of non-discrimination of the true 
from false appearances, which seems to be the 
main standpoint of Vasu Gupta, was further 
elaborated by Kshemarija, the famous llth cen- 
tury commentator of the Siva Sutras, in the 
following terms :— 

'* That indiscrimination (Aviveka) of the 
categories from Kala to Kshiti, of the nature of 
limited agenthood, etc.  (Kifncit kartrtvadirüpà), 
remaining in the forms of the sheaths, subtle 
bodies and gross bodies, is the non-distinctive 
knowledge of distinctive things. Such is Maya 
or Prapafica—the objective world extended in 
names apd forms—constituted by Tattvakhyati or 
ignorance of the Tattvas.'''^ That Vasu Gupta 
viewed Maya from the standpoint of Avarana 
(enveloping character) productive of Aviveka or- 
Moha is evident from the 6th and 7th Sutras 
which follow this one. In these two Sütras he 
expressly states that Siddhi (Sarvajfiatva and 
Sarvakartrtva, i.e., the powers of Omniscience and 
Omnipotence) and Sahaja-Vidya (intuitive know- 
ledge of the Self-illuminating principle) can only 
be attained by a Yogi after the conquest and re- 
moval of the covering of Moha.!*? 

Latein the 9th century, after Vasu Gupta, 
Kallata regards Maya as a kind of * taint ' which 
spreads itself like a cloud over the clear firmament 





of Siva's Cit Nature," In his Vrtti on the 40th 
Kariki he explains Maya as A-jiana or Ne-science 
which gives birth to Glàni, causing the death: and 
decay of the physical body of human beings. ™ 
He does not refer to Maya in so many words 
actually, but seems to refer to her in his Vrtti on 
the 47th Karika when he says that the Saktis are 
always engaged in wrapping up the true character 
of the Jiva, and that this Sakti by which the 
Paéu is caused to fall away from His true Nature 
of Siva and held in bondage is the Kriya Sakti of 
Siva working within the Pasu. This Kriya Sakti 
when not known in her true character (Svarüpena 
ajnata) holds the Jiva in bondage, but when known 
leads him to the realisation of the final goal.'” 
From the way in which Kallata discusses the 
question of the Bandha (Bondage) of Jiva through 
the fetters of mind, Ahamkara (Self-arrogation), 
subtle body, etc., it seems quite probable that 
he intends to identify Maya Sakti with Kriya 
Sakti and to say that it is Kriya Sakti alone who 
is the Maya or Ajnana, the binding power as 
long as She remains unknown. This suggestion 
of an interconnection between the two Saktis, 
Kriya and Mays, of the Lord Siva marks a distinct 
step in advance from the earlier writers reached 
by Kallata. ‘This important hint, as we shall see, 
was in later times readily taken up and inter- 
preted with much force by one of the most eminent 
successors of Kallata, the great Abhinava Gupta. 





SAKTIIN TRIKA SCHOOL OF KASHMERE 133 


Passing on from Vasu Gupta and Kallata to 
the earlier part of the 10th century, we find that 
the great disciple of Somananda, Utpala, takes 
up the conception of Maya Sakti in his Pratya- 
bhijia Karikas and handles it in a more syste- 
matic and philosophical way, strictly confining 
himself to the functions and processes of Maya. 
He attempts to define Her as 'that Mohini (Sakti) 
power of the Lord by which His Self, though 
ceaselessly shining as ' Illumination,’ becomes 
partly unmanifested and the complete realisation 
of it barred in consequence.” According to 
him, it is because of this Maya Sakti of the 
All-pervading Lord that the Supreme  Vimar$a 
Sakti becomes limited, and being cut up into 
sections different from the cognisers as well as 
from one another goes by the names of such 
mental modifications as Jnana, Samkalpa, Adhya- 
vasaya, etc." Maya covers the ever-present 
* Self-illuminating ' Cit and causes such gross 
reflection of Egoity as ‘I am this gross body, 
etc.’ (A$uddhaáham vimaréah) to arise in connec- 
tion with distinctly separate bodies and cognisable 
objects (e.g., blue, etc.). Thus She operates so as 
to give birth to the self-arrogating feeling of a 
limited cogniser. Hence, according to Utpala, 
the functioning activity of Maya is two-fold, viz., 
(1) Avarama (negative) and (2) Vikshepa (posi- 
tive}. By Avarana he seems to mean the drag- 
ging down of the Cit-Principle to a subordinate 


isb ^ 
position. by partly enveloping His continual 
Self-revealing character.’ Vikshepa, according 
to him, would be the causing of the appearance | 
of the feeling of a limited cogniser with reference — 
to distinct bodies, intellects (Buddhi), and vital | 
forces (Prana) in such expressions as ‘ I am, my ui 
body, intelligence, etc.’ It is interesting to `` 
compare with this explanation of Utpala the °: 
doctrine of the later Advaita School describing 
Maya as having the two-fold positive-negative 
functions of Vikshepa and Avarana. The idea of 
Asuddha-VimarSa in relation to gross bodies, etc., ~ 
arising as resultant factor from the activities of 
Maya may also be compared to the Adhyasa or 
the super-impositional character ascribed to Her 
in the Advaita School. We can thus unbhesitat- | 
ingly say that Utpala's stress on the Vikshepa 
character marks a distinctly new step in the 
development of the conception of Maya as a Prin- 
ciple. In his opinion it is due to the working of 
this power that the different mental states of 
knowledge such as Jñāna, etc., though not subs- 
tantially distinct from -the one  non-successive 
(Akrama) Supreme Cit, not only arise as men- 
tioned before, but also appear to be distinct from 
œ Cit and successive, under the influence of the 
individualising categories of Time and Space.'* 
ro Thus he seems to account for the spatio-temporal 
T: feeling that is experienced along with every kind = 
E _ of knowledge (e.g., perception, doubt, etc.,) by | 
i 
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. the fact of the discrete existence in space-time 
of the extra-mental objects. This spatio-temporal 
mode of the existence of the objects, again, he 
seems to derive from Maya. It is worth while 
to observe here how cautiously he approaches this 
question of Maya. He does not regard this Maya 
Sakti as a different power by Herself, but feels 
it safer to connect Her ultimately “with Iccha 
Sakti, the most supreme and primate of all the 
Saktis of the Lord Siva."* Maya is, therefore, a 
form of Siva's Supreme Creative will by which 
He, as it were, enters (Dehàdim āviśan) the 
physical bodies, vital forces, etc., of earthly crea- 
tures, and shows Himself in the róle of a * limited 
cogniser ' (Samkucita pramatai), as though pre- 
eminently possessing the ‘mortal coil.” ^ Pro. 
perly speaking, all phenomena as they remain 
internally within Samvid-as-such (i.e., the Self- 
Illuminating Principle) are replete with Cit- 
nature. ‘This typically Trika interpretation of the 
word has often been pointed out before.” But as 
soon as Maya Sakti begins to act upon them (i.e., 
the phenomena merged in Sainvid), they at once 
alienate themselves from Samvid and appear 
mutually exclusive and external (in existence). 
They exist externally, not because they are 
externally perceived, but because they are perceived 
as distinct from the perceiver in such a mode 
of experience as * This it is. "* Finally, if we 
carefully analyse Utpala’s conception of Maya 
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as set forth in his masterly Pratyabhijiia Karikas, 
We can clearly distinguish the three following 
constituent factors, viz. :—(1) Limitation (Sankoca) 
of the Supreme Vimaréga Sakti of Pure Ahampra- 
tyavamarsa, resulting in such mental modifications 
as Jnana, Samkalpa, Adhyavasaya, etc., (2) The 
identification (Samàropa) of the Pure Ego with 
such unreal things as the body, intellect, Prana, or 
the ‘ void,’ resulting in Maya-pramat& or the indi- 
vidualised cogniser of limited experience, (3) The 
causing of an appearance of ‘externality’ (Bahyata) 
or the ‘apart-from-the-perceiver’ character of 
phenomenal objects really remaining with and 
undifferentiated from Cit, thus making possible the 
Artha-Kriya or the pragmatic value of each and 
every object. š 

A careful perusal of the lst, 2nd and 3rd 
Ahnikas of the Agama section of the Isvara-prat- 
yabhijia, discussing the relation of Maya Sakti 
with Suddhavidya Sakti and such Tattvas as Pati, 
PaSu, etc., leaves no doubt as to the conclusion 
that by the time of Utpala the positive conception 
of Maya as a power solely belonging to Siva of pro- 
ducing all the different impurities (Mala or 
Kalushya) clinging to Jiva and causing his bondage 
in the endless cycle of Samsara, had come to be 
fully established." 

Before Utpala, as we have seen, in the Saivistic 
Tantric works (e.g., the Malini and the Vijñāna- 
bhairava) and the works of Vasu Gupta and 
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Kallata, this positive and definite character of 
Maya as ‘-Mother of all the evils or impurities,’ 
though vaguely suggested, was not definitely 
affrmed and carefully worked out in detail. It 
may be admitted that the Malini early sought to 
establish a connection between ‘ Mala ' (impurity) 
and Maya as Ajbana— which possibly contained a 
broad hintas to this line of subsequent develop- 
ment in the definition of Mala as the cause from 
which shoots up the sprout of Samsara. But 
thus far went the Malini and no further. Utpala 
however was not satisfied with only mentioning the 
three-fold function of Maya in giving birth by a 
process of ‘narrowing down’ the Illimitable Supreme 
Cit, as noted above, to the three products, viz., 
(1) the individual cogniser of limited experience, 
(2) the mental modifications of Jnana, Samkalpa, 
etc., and (3) the distinctive pragmatic values attach- 
ed to different objects (Visishtartha-kriya-karitva). 
He advanced a step further to strengthen Her 
positive character by deducing also the impurities 
of the six miseries, Klesa, Karma, Vàsanà (sublimi- 
nal impressions as ASaya), Vipaka (the enjoyment 
of actions ripened into fruits—either pleasurable 
or painful), and two Malas, viz., Anava and 
Mayika."? Keeping in view all that has been 
said up to this point about Utpala’s exposition of 
the Trika doctrine of Maya, it will, perhaps, not be 
difficult to see why we have made the remark that 
of all the writers of the Kashmere School it was he 
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who first attempted to throw sufficient light on the 
problem by an elaborate and systematic treatment 
of 1t. 

Passing on in chronological order from Utpala, 
we come to Ràmakantha, who wrote a very lucid 
and elaborate commentary on the Spanda Karikas 
about the middle of the 10th century. ‘The most 
notable feature in his treatment of this problem 1s 
that he does not occupy himself very much with 
the definition and function of Maya, but rather 
sets himself to the task of determining Her exact 
position and ultimate relation to the Supreme 
Sakti of the Lord Siva. The existence of Maya 
Ramakantha seems to take for granted, on the 
authority of his predecessors Vasu Gupta, Kallata, 
and Utpala. He then proceeds to expand more 
fully some of the points which were not so deve- 
loped by the earlier writers. ‘Thus, for example, 
in connection with the function of Maya in giving 
birth to ASuddhaham-paramarsa or the reflection 
of the conditioned Ego—a point only raised in 
passing but not elaborated by Utpala—he takes up 
for consideration and expand the superimpositional 
character of such Asuddhahamvimar$a into four 
kinds of * Imperfect Ego-consciousness ' (Ahampra- 
tyaya), viz. -—(1) modes of Ego-consciousness 
resting on the gross body (Dehàalambana), such 
as ° I am a man, a Brahman, Devadatta, a youth, 
old, lean, bulky," etc., (2) modes of such conscious- 
ness resting on Buddhi (individual intellect— 
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Buddhyavalambana), as ‘I am happy,’ ‘ 1 am 
sorry,’ etc., (3) those resting on Prana (Prana- 
valambana), such as ‘I am hungry,’ ‘I am thirsty,’ 
etc., and (4) that resting on the cognition of ‘void’ 
zi (Sünyavalambana) after rising up from a dream- 
less sleep, ‘as I knew not anything.’ " According 
to Ramakantha, all of these four kinds of Aham- 
pratyayas arising out of identification (Samanadhi- 
karanyam upagatà) with bodies, intellects, etc., 
are caused by the Maya Sakti through removal of the 
Paramarsa of the true nature of Pure Ego (Aham). 
Another important function of Maya which was 
not explicitly mentioned by preceding writers, 
viz., bifurcation of the Supreme Samvid-nature of 
the Lofd’s Sakti into the two most universally 
experienced orders of existence—the worlds of 
the subject and the object, or the cogniser and 
the cognisables (Mata-meya or Jnata-jneya)—is 
expressly stated by him to be caused by the power 
of Maya. Though in the writings of Kallata and 
Utpala we find the superimpositional function of 
Maya dimly foreshadowed, we do not see any 
explicit mention of the process of Adhyasa, which 
played such an important part in the doctrine of 
the sister School of Advaita and formed the very 
foundation of Sankara's exposition of Maya. But 
in the middle of the 10th century it seems that 
the Advaita School of Gaudapada gained a firm 
footing in the minds of the Trika writers. 
Thus it is extremely interesting to note that 
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Ramakantha uses the very word * Adbyavasyan’ as 
synonym of the more general word *' Adhyasyan ` 
in such remarks as ** Atminam ca dehadyanitya- 
bhavahambhiavena adhyavasyan janmiüdibandha- 
bhak, etc.” Even here he does not stop. To 
strengthen this position, he actually quotes a 
Karika of Gaudapada on Maya. Another notice- 
able feature of Ramakantha’s exposition lies in the 
fact that in interpreting the principle of Maya he 
does not hesitate to utilise the conception of 
Ajhana. In the earlier writings of the Tantras 
and the Siva Sitras, as we have seen, the word 
A-jbana is seldom used to denote Maya. Even 
when it is used it is employed in a rather loose 
sense. Kallata no doubt uses the word, but-does not 
explain what it definitely means. ‘The definite 
sense of Ajiana to denote an effect of Maya is, 
therefore, first supplied by Ramakantha. He 
explains Ajñana as a kind of ‘Self-arrogation 
(Atmübhimàna) of not-self, such as body, etc., 
which possess the six-fold characteristics of change 
or transformation, without knowing the un- 
changeable nature of the true Self.” In so explain- 
ing Ajñana he also uses the word * Aropa,' which 
is characteristically expressive of Adhyasa.™ It 
is, however, not so much his explanation of the 
processes of Maya that lies to the credit of Rama- 
kantha as the wonderfully clear and precide term 
in which he brings out Her real position in the 
Trika scheme of Tattvas and the relation She 





SAKTI IN TRIKA SCHOOL OF KASHMERE 141 


bears to the Supreme Sakti of Siva. One of the 
most remarkable results achieved by him with 
regard to the question of this relation is the con- 
ception of Maya as the * most wonderful wealth or 
resource of Siva's Nature’ (Paramadbhutasva 
vaibhava)."^ Thus, according to him, Maya is as 
necessary for the * completeness ' (Pürnatva) and 
Lordship (Isitrtva) of Siva as His Supreme ‘inner 
nature of Cit Sakti.” Hence, on the highest 
metaphysical ground, unlike the Advaita view, 
Maya has a definite locus standi in the Highest 
Reality, Siva as His Own Sakti (Nijaya eva Maya- 
Saktya), and not simply an alien power. Equally 
important with this is the conclusion of Rama- 
kantha that this Maya, the Lord’s own power by 
which He plays eternally in creating myriads and 
myriads of worlds, cannot in any ultimate 
sense obscure the true character of Siva, i.e., 
His Supreme Samvid of all-completing Perfect 
I-ness."* ‘This is so because She is bound to rest 
Herself for Her very existence and manifestation on 
this supremely blissful nature of Siva which She is 
to obscure. Consequently, paradoxical though it 
may sound, the most significant and rational con- 
clusion that Ramakantha has thus attempted to 
present before his careful readers is that Maya really 
stands on the Supreme Consciousness-nature of 
Siva, and from there causes an obscuration of that 
very ASraya Cit to be brought about in appearance 
only, without really running counter to that 
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CHAP'TER II 


ASraya. Herein lies that ‘most wonderful 
character of bringing forth unthinkable events °. 
(Aghatanaghatana) of Maya which is technically 
called * Durghatatva,’ and which in later time was 
much emphasised by Abhinava Gupta.” Strangely 
enough, this position taken up by Ramakabtha 
exactly tallies with that of Sarvajnatman, one of 
the most prominent writers of the sister School 
of Advaita, propounded in his famous work the 
Samkshepa Sariraka. The only difference between 
them is that Ramakantha ascribes highest reality 
to Maya as the Lord's own power, whereas 
Sarvajüatman maintains a sort of illusory relation 
(Adhyasika) between Maya and Brahman.™ 

After Ramakantha, in the earlier part of the 
llth century, Abhinava carries this process of 
development of the Mayaà-conception a step further, 
and connects it with the Supreme Svátantrya- 
power of the Lord. This attempt to interpret 
Maya from the point of view of Svatantrya, 
which, as we have seen, forms the central part 
of the svstem of Trika speculation, is fraught 
with deep significance. It is only in the Kash- 
mere School that Maya is looked at from this 
entirely new point of view. In the six orthodox 
&chools of Indian Philosophy Abhinava's concep- 
tion of Maya as a ‘power of self-determination 
in bringing about the appearance of discrete exist- 
ence of objects’ can seldom be found." To the 
assertion of Ramakantha that Maya is the Lord's 
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own power and not something adventitious Abhi- 


= hava seemed to supply the reason by affirming 


that it is so because She is nothing but His 
power of absolute freedom in the manifesta- 
tion of manifold appearances.’ Svatantrya, as 
we have pointed out before, is explained by 
Abhinava as the Supreme VimarSa Sakti. Maya 
is a form of Svatantrya. Hence, according to 
him, Maya is ultimately an external manifesta- 
tion of the Supreme Vimarsa Sakti of the Lord 
Siva. This emphasis, it may be repeated, 
on the Svatantrya-nature of Maya is the most 
notable feature in Abhinava's treatment. What, 
it may be asked, does this Svatantrya underlying 
the conception of Maya mean? This Svatantrya, 
replies Abhinava, means the ' unrestricted power 
of the Lord in accomplishing the extremely diff- 
cult task of separating His non-dual Samvid into 
two mutually opposing categories of subject and 
object of thought.’ Maya, understood in this sense, 
forms the “AiSvarya’ of the Lord, defined as Ati- 
durghata-küritva or the capacity of bringing to 
pass effects very difficult to produce. Every 
object, he goes on to explain, is a part and parcel 
of the Supreme Cit of Self-illumination.' Even 
to a limited cogniser in the stage of undetermined 
cognition a pitcher appears to be invested with a 
pervasive and undetermined character. But such 
cognition of a pitcher cannot serve any pragmatic 
interest (Artha-kriya). So the Lord evolves out 
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of His free nature the activity of Maya, and cuts 


anto different sections the objects which are really 


all-filling by negating them from the perceiving 
Self and Pratiyogi (other objects from which they 
are separately cognised)."? It is due to this negat- 
ing function of Maya that a Mayapramiti comes 
to have determinate cognition of a pitcher such as 
* It is a pitcher alone.’ She thus introduces a 
three-fold distinction in knowledge, viz. :— 
(1) the distinction of objects from one another, 
(2) the distinction of objects from the cognising 
self, and (3) the distinction of one cognising self 
from another."* This tripartite distinction intro- 
duced into the content of the one Supreme un- 
divided Samvid naturally presupposes a certain 
* free activity ' of a supremely higher kind (Para- 
Svatantrya). Consequently, Abhinava describes 
Maya Sakti as ‘ that Supreme freedom of Param- 
eSvara through the instrumentality whereof He 
makes manifest the Pasu stage (conditioned soul) 
by first bringing into the upper level the aspect of 
the enjoyer (Bhoktgtva) and then through the latter 
that of the objects of enjoyment (Bhogyatva).' ™ 
The main difference, therefore, between the Maya 
Sakti of the Kashmere School and the Anirva- 
caniya Maya of the Advaita School consists in the 
fact that according to the Trika Maya is nothing 
but a * highly synthesised power of freedom ' of 
Maheávara, whose nature of Samvid has no real 
character of  one-ness (Vastavamekatvam) in 
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opposition to plurality. Hence, according to the 
. Kashmere School, Maya is perfectly describable (or 
definable) both from the point of view of her true 
form (Svarüpatah) and that of Her ultimate 
originating cause (Karanatah). So she is not 
Anirvacaniya Avidya of the strict Advaita, which 
batles all attempts at rational determination. It 
is for this reason that the Trika writers do not 
resort to any of the five well-known ‘Khyatis’ ' (or 
theories of explaining false knowledge) in explain- 
ing the Mayic world of multiplicity and distinct- 
ions vAnekatva and Bheda), but fall back upon an 
altogether new conception of ‘ Khyati,’ to which 
they give the special name of * Apürna-Khyàti ° or 
positive Ne-science of the completeness of things, 
thus freeing themselves from the trammels of the 
ever-elusive doctrine of  Anirvacaniyà-Khyati. 
Maya in the Trika view is not, therefore, an error 
(Bhranti) of Ne-science, indescribable as either 
existent or non-existent (Sadasadbhyam anirvaca- 
niyam), butan error of Ne-science consisting in 
incompleteness (Aptrnakbyatiripa Bhrantib), in 
so far as She does not manifest properly that 
which ought to be explicitly apprehended in com- 
pleteness to the last degree of Vimarsa (or com- 
plete I-ness)." Now the objection may be raised 
that on the acceptance of this explanation of Maya 
the apprehension of a piece of real silver as such 
would also be an error of non-complete apprehen- 
sion. Exactly so, is the answer given by the 
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Trikavadin. If the antagonist further objects 


that the whole world of objects them becomes an 
error (Bhranti), the Trikavadin replies that it is 
perfectly true that the entire world of cognisable 
objects, as it comes under the purview of Maya 
(or Apürna Khyati), becomes a kind of “error 
whole and entire.' Within this world of Supreme 
Error of May& there come to be included other 
smaller errors, such as in the case of singly per- 
Geived objects or the taking of mother-of-pearls for 
a piece of silver. Such cases of errors compre- 
hended in the Supreme Cosmic Error of Maya the 
Trikavadin tries to illustrate by the example of a 
* dream within a dream.’ ° It is from this Trika 
position that Abhinava directs a strong polemic 
against the Advaitin’s Avidya or Maya in the 
following terms :— 

U9** If you say that the exclusive one-ness 
(ekatva) of the Cit-Principle is His real nature 
(Nastavam) whereas multiplicity (Bheda) is due 
to an overflow (upaplava) of Avidya, we ask 
with regard to whom is this overflow of Avidya? 
It cannot be said of Brahman, because He is of 
the nature of Pure Knowledge. Nothing else, as 
Jiva, etc., really exists by His side to which 
Avidya can be ascribed. If you say that Avidyà 1s 
indeterminable (Anirvacaniya), we do not under- 
stand to whom itis so. If you urge that Avidya 
appears (Bhasate) in Her proper form (Svarüpena)s 
but is not determinable, you are but talking 
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nonsense. If again, you maintain that She is 
indeterminable because She cannot be grasped by 
reason, we ask: Of what avail is that reason 
(Yukti) which runs counter to one’s inner ex- 
perience (Samvedana), and what impossibility 
(Anupapatti) cam there be in an actual pheno- 
menon? If you reply that Brahman is of the 
nature of the Existent and is at the same time 
non-distinct, and distinctions arise only by the 
force of Vikalpa or constructive imagination, we 
ask: To whom does this activity of Vikalpa or 
imaginative construction apply? It cannot belong 
to Brahman (nothing else being existent at the 
time). Moreover, you cannot draw a strict line 
of demarcation between Avikalpaka (that which 
is not constructed by imagination) as truth and 
Vikalpaka as untruth, as both of them equally 
possess the character of manifestability (i.e., are 
equally manifested—Bhasamanatva). If you say 
that distinction (Bheda) is contradicted or nega- 
tively obstructed (Badha) in experience despite 
its appearance, we reply that the same remark 
applies also to non-distinction (Abheda), inas- 
much as Badha or obstruction means the rising 
up of a reverse form of knowledge. If this obs- 
truction can be a real one only because it mani- 
fests itself, why cannot distinction for that very 
reason be true and not Avidya? If you say that 
this non-distinction holds good as it is based on 
the testimony of Scriptural texts alone, we reply 
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the whole thesis of Anirvacaniyà Avidya falls to ` pi^ 
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Maya and her Evolutes. 


Maya Sakti, as has been shown before, is the ` 
mother of all distinctions (Bhedaprasuti) that the 
fettered soul perceives, viz. :—(1) the distinction 
of the cogniser from the cognisable, (2) the dis- 
tinction of one cognising self from another, and | 
lastly (9) the distinction between the cognisable ५ 
objects themselves—in spite of the fact that all ~ 
phenomena, irrespective of their mutual distinc- | 
tions, proceed from the same  Self-determined | 
Sakti (Iccha) of Siva the Lord. Hence She is "n 
conceived in the Trika asa * Grand Matrix’ out 
of whose stuff are moulded and shaped in a way 
all the thirty-six categories from Siva to Kshiti. 
But strictly speaking, the evolutes of Maya are — 
only the five sheaths of Kala, Vidya, Raga, Niyati 
and Kala and the twenty-four principles enumerat- Ns 
ed in the Samkhya system. For an easy under- 
standing of these 'Tattvas which flow out from 
Maya as Her progeny we give below a table, 
x following the order in which they are enumerated ` 
ss in the Malinivijayottara : — 2 रा 
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Maya 
Kala 
x 24: 5575 77 A 
— Bhogya- Ud | Bhokt 
FN gya Avyakta (i.e., the Simkhya 4 euo 
Varga or | Pradhana) | Veron š 
š Dhi in t T 
object 1 “OER Š o Riga or abies 
series. x Ahamkara Niyati | series. 
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Manas | 5 Tanmatras 


5 Mahübhuütas 


5 organs of perception 
5 organs of operation 


A glance at the above table will show that the 
Trika adopts the Samkhya categories of Prakrti, 
Mahat, etc., and also the general plan of its 
analysis of the *' Psycho-physical Whole.' But 
unlike the Samkhya, which leaves a wide 
chasm of irreconcilability of mutual interaction 
between Prakrti and Purusha by treating them 
as two entirely independent entities of matter and 
consciousness, the Trika overcomes the difficulty 
by bringing Prakrti under the higher Cetana 
principle of the Kala Sakti, a form of Siva's 
Supreme Will-activity. In this manner deducing 
Prakrti from Kala the Trika avoids the inevitable 
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for the disturbance of the equilibrium of Her 
constituent Gunas. This question we shall discuss 
more fully elsewhere. Let us now look into the 
meaning and inter-relation of these five categories, 
which are called Kaficukas. Malinivijaya seems 
to take Kala in the sense of a ‘ capacity of 
limited agent-activity ^ (Kifncit-kartrtva), which 
flows out of Maya and by virtue of which an 
individual soul feels himself to be a doer with 
a limited field of activity. It is, in other words, 
because of its operation that a Pasu is compelled 
to put forth its activity under restrictive condi- 
tions and cannot do everything.” 

Next to Kala is born vidya, which means the 
‘capacity (Samarthya) which determines an 
individual's field of knowledge.’ ™ It is through 
her that a person feels that he knows some things” 
only and not all (Kificit janami iti). According 
to Abhinava, the function of Vidya is to discri- 
minate (Vivecana) objects of knowledge such as 
‘blue,’ ‘ pleasure,’ etc., which are reflected on 
the mirror of Buddhi (Intellect). As to the 
reason why this discriminative function is attri- 
buted to such a separate principle as Vidya and 
not to Buddhi, which, according to Samkhya, 
is the proper faculty of discrimination, Abhinava 
argues that Buddhi constituted as She is by a 
collocation of the conflicting Gunas is Jada or 
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inert matter, and, therefore, cannot discriminate 
herself, not to speak of discriminating objects of 
knowledge as pleasurable, painful or deluding 
(Mohàatmaka).'^ The relation between Kali and 
Vidya is one of co-presence. Every activity 
presupposes knowledge as a necessary condi- 
tion. Kartrtva or agent-activity is impossible 
without a knowledge of the doer himself. 
Hence, Kali or the ‘ Mayic capacity of imper- 
fect action ' naturally involves Vidya or the 
capacity of imperfect knowledge. The most 
interesting point to be noticed in Abhinava’s 
exposition of Vidya is his affirmation of the 
insufficiency of the Samkhya conception of Buddhi 
as a passive product of Prakrti so far as the func- 
tion of intellectual discrimination of objects and 
sense-instruments in cognition is concerned. ‘This 
enables one to see clearly how far the Trikavadin 
| goes hand in hand with the 5àmkhya and where 
he parts company. He goes with Samkhya so 
far as the mere presentation of objects constituted 
of Sukha, etc. (Sattvic mode, etc. , by Buddhi is 
concerned. But he disagrees with him where 
the question of definite determination arises, 
because the Viveka of an object perceived as 
pleasurable as distinguished from another 
object perceived before as painful requires a 
certain * mental act of rejoining’ (Anusandhiüna), 
which Buddhi, a purely material principle, cannot 
accomplish.” On the contrary, Vidya can perform 
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_ this function, as She is not substantially different 
_ from Maya, which is not ultimately dissociated | 
from the  Cit-nature of Siva. Even assuming * 
the reflection of the consciousness of Purusha on 
— Buddhi, which is transparent like a mirror, this _ 
e — difficulty from the Trika point of view cannot be 
—» solved, for the simple reason that even then an 
actual relegation of Purusha's essential character N 
of consciousness (Cetanatva) to the mirror of 
Buddhi cannot be proved." It may be seen that | 
this difficulty is at bottom the main difficulty of 
the Samkhya system, which holds Prakrti and 
Purusha in extreme antithetical relation with no 
common ground between them to make interaction 
possible. - 
| . Next to Vidya is born Raga, which is ex- 
Ac plained as attachment (Abhishanga) to worldly 
objects. It is that which lends its colour, as 
it were, to objects (Ranjayati) and makes them 
appear in a favourable hght, though as a matter 
of fact they may be just the opposite. Hence 
Raga consists in a capacity of super-imposing 
pleasurable or other characters (Guniropana-maya) ` 
on the cogniser as well as on the bodies, senses, 
etc., which are cognised."" Here, too, the Trika 
makes another departure from the Samkhya, which 
3 considers Rāga as one of the properties of Buddhi 
X defined as Avairagya or non-dispassion. Raga, 
in this school, understood as a Mayic power ` 
inhering in a person in the form of an ' inner 
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longing ' for something other than himself (Kificit 
me bhuyat) more deeply than mere Avairagya,™ 
which is a temporary attitude of the intellect. 
Raga is related to Kala and Vidya in the sense 
that without it an individual cannot have imper- 
fection of knowledge and activity only with refer- 
ence to certain fixed objects such as body, etc., 
which people perceive in the every-day experiences 
of life (Pratiniyatavastu-paryavasayi). It is 
precisely for this reason that Riga has to 
be admitted as a category besides Kalai and 
Vidya. 

' After Raga, Maya gives birth to the fourth 
Tattva, called Niyati. Niyati, derived from the 
root ‘ Yam’ with the prefix ‘ni,’ means ety- 
mologically a kind of * regulation’ that such and 
such effects should follow only such and such 
causes and not others. According to Malini, it is 
the power of Niyati that causes an individual 
soul to be attached to his own actions, and 
not to those of another soul.'" The regulative 
function of Niyati in determining the pragmatic 
interests of life (Niyatartha-kriya) can be observed 
even in the every-day activities of people. 
A person, for instance, who wants to cook 
procures fire and not a  brick-bat ; and also a 
person desirous of gaining heaven performs only the 
Jyotishtoma and not the Syena sacrifice.'' This 
‘fixed determination’ cannot be an inherent quality 
of causes or effects themselves, because by 
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themselves they are unconscious (Jada). Hence 
they require the aid of an active will-agent to bring 
them under a schematic order. This is the reason 
why Niyati is regarded as a principle besides the 
three mentioned above. In the opinion of Abhi- 
nava, it is this Niyati that brings the two pheno- 
mena of cause and effect, such as fire and smoke, 
under an essential relation of invariable sequence 
(Avinabhava-sambandha). In other words, it is 
due to the working of this Sakti that a phenome- 
non which is a cause behaves itself in such a uni- 
formly special way in relation to another which is 
its effect that wherever the latter appears the 
former must also present itself. Later in the 11th 
century, Yogaraja goes even further, and main- 
tains that Niyati not only exercises a power of con- 
trol in the region of causality but also controls the 
sense-organs of a Kshetrajia (knower of the field 
of knowledge), limiting their activity within a 
narrow field of certain special objects in special 
points of time. Hence, according to him, the in- 
dividual soul circumscribed by Niyati can receive 
with his sense-instruments only some objects, and 
not all at a time. But the souls who have realised 
their fundamental identity with Siva (Rudrapra- 
matr) can employ their senses unchecked, and 
thus superseding the control of Niyati they are able 
to know all and do all in one single moment of an 
‘eternal now,’ as it were.” Niyati thus carries out 
a two-fold function of specific regulation, viz. :— 
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(1) the specific determination of causes and effects, 
and (2) the determination of the specific energy of 
different sense-organs.  Pre-eminently a principle 
of specific determination, Niyati is more or less im- 
plied in all the other four principles, because they 
all carry out their respective functions of limitation 
only through a process of *fixed determination' of 
their objects by negating them from their oppo- 
sites (which means Niyati). 

After Niyati comes out of the womb of Maya 
Kala, the fifth principle of determination. Kala is 
that Mayic power of limitation which breaks away, 
as it were, from the continuous chain of appearan- 
ces the constituent links of temporal instants, 
makes them appear in the discontinuous form of 
past, present and future, and thus gives rise in the 
mind of the Pramata to what we call the idea of 
temporal succession (Krama). Then from his 
mind the Pramiati superimposes this idea on the 
objects of the extra-mental world, and comes to 
have such feelings as :‘ I who was lean have now 
become plump, and shall continue to be more so in 
future.’ The relation of such a power as Kala, 
which introduces the element of succession into 
the grouped mass of our feelings and sensations, 
to the above four principles is quite evident. In 
all movements of the individual, whether in action, 
discrimination, longing, or specific determination, 
the indispensable element of time-succession is 
involved as a pre-requisite condition. 












CHAPTER Il 
One important point that can hardly be over- 
looked in connection with this order of Tattvic 
evolution according to Malini is that a logical 
character of causality is attributed to it, so that 
every category which precedes is causally related to 
that which follows it.' The special value of this 
scheme of Tattvas presented by Malini seems to 
consist in two facts, viz. :—(1) that this causal 
character serves to bring out clearly the idea of 
a perfect inter-relation which exists 
the evolutes, and (2) thatit also brings intoa 
greater prominence the idea of Kala Sakti by 
showing her as the effect directly produced by 
Maya and not through an intermediary principle 
like the other Tattvas. It may be noted here that 
this scheme of Malini slightly differs from that 
presented im Svacchanda, an equally authoritative 
Tantric work of the Trika. According to Svac- 
chanda, not only Kalai but also the other four 
Tattvas are born directly out of Maya." But Abhi- 
nava is more inclined to the scheme of Malini, on 
the ground that, though these principles anticipate 
one another in a way, it is better to take Kala as 
the first product of Maya and the generator at the 
same time of all the other four, because Kalà as 
the power of agent-activity (in limitation) isa 
condition without which May& cannot produce the 
other four principles." Comparing the relative im- 
portance of these five categories, we find that Kala 
is the most important of all. As the Sakti of a 
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conditioned agent, She unites in Herself in the 
form of a sprout slightly swollen both the univer- 
ses of the ‘enjoyer’ (Bhoktr) and the ‘enjoyed’ 
(Bhog ya). The great point about Her is that She 
is nothing but a form of Siva’s Supreme Will, and 
therefore not an unconscious inert principle, like 
Prakrti. Her very definition as ‘‘Kificidripata- 
visishtam I&artrtvam'' implies that She consists of 
the same stuff as the Supreme Svatantrya Sakti of 
Siva. Now, this definition when analysed reveals 
two parts, viz. :—(1) Kartrtva—the subject, and 
(2) Kiücittva—the predicate specifying the subject. 
The subject portion of the definition points out the 
‘enjoyer’ aspect of Kal&’s inner content, because 
to be active as an agent means to be an ‘enjoyer.’ 
The predicate portion Kiñcit (something), mean- 
ing the ground or object upon which the enjoyer 
has to act in order to experience himself as an 
agent (Kartr), indicates the ‘enjoyed’ or object- 
aspect of Her content." By a process of gradual 
alienation of the * enjoyer' portion from the whole 
content, She gives birth to the subject-series of 
Vidya, Raga, Niyati, and Kala. Then simultane- 
ously with Vidya, etc., She produces by the same 
process the object-series of Prakrti and Her evo- 
lutes. ‘hus we can easily understand how the 
Samkhya Pradhàna or Root-Evolvent is made’ to 
fit in harmoniously with the Trika scheme by 
being subordinated to the higher Will-force of 
Kala, which holds in synthesis the opposing 
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principles of consciousness and un-consciousness 
(t.e., materiality). We can also see how by the 
admission of Kala Sakti the Trika is not forced to 
maintain like the Samkhya an influence almost 
ex-abrupto on Prakriti of such a ‘ lame ' principle 
as the Purusha, but how, on the other hand, the 
whole process of ideal (Bhoktr-Sarga) and mate- 
rial evolution is more cogently traced to the 
‘immanent working’ of a Supreme Will tending to 
express itself. 

Let us now pass on from the question of the 
nature of Kala, and examine more closely that of 
all the five principles which so tenaciously cling to 
the individual soul as a kind of “tight jacket ' 
(Kancuka) and cause him to be stripped of all his 
innate potentialities (Apahrtaisvarya-sarvasva).'™ 
Here a slight difference of opinion amongst Trika 
writers of different periods becomes noticeable. ` 

In the 9th century Kallata identified Her 
with the Kriya Sakti of Siva, which, according to 
him, enters into the individual soul unknown to 
him and without losing Her fundamental Cit-nature 
carries out Her function of ‘narrowing down.’ On 
the contrary, Abhinava about 1000 A.D. identified 
them with the Icchà Sakti of Siva, which, accord- 
ing to him, is prior to Kriya in the order of mani- 
festation."' After Abhinava in the llth century, 
Bhaskara, commenting on the Siva Sutras, seems 
to have traced their origin not directly from Kriya 
Sakti but through Matrka Sakti, a manifestation 
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of the latter. These apparently conflicting views 
can be easily reconciled if we remember that 
according to the Trika School there is no diff- 
erence between Icchà and Kriya of Siva so far as 
their common substance isconcerned. The latter, 
as we have said before, is regarded only as a fur- 
ther externalisation of the former in the order of 
evolution. 

In the 18th century a rather interesting 
account of the nature of these categories is given 
by Sivopadhyaya in his commentary on the Vijia- 
nabhairava. The most noticeable feature in that 
account consists in the fact that he does not 
attempt to derive their real nature from either 
Iccha or Kriya, but goes straight to the very root of 
all Saktis, viz. :—the Svatantrya Sakti, under Her 
specific title Unmana. The Supreme Unmana 
Sakti of Siva, he explains, enters into Kal&, which 
again specialises Herself at every stage of evolu- 
tion up to the earth (Bhuvana) and gathers up 
within Her folds the six-fold path of Vacya and 
Vacaka, viz. :— Kala, Tattvas, the Earth, and 
Varna, Mantra and Pada. By Mañjunātha, a 
spiritual disciple of Abhinava Gupta, a manuscript 
of whose short Trika treatise entitled “ A Mirror 
of the 36 ‘Tattvas '" has been unearthed from 
Travancore in the extreme South of India, these 
five Mavic categories are looked at from the point 
of view of their function of * narrowing down’ the 
five Saktis of the eternally emancipated Siva, viz., 
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—Omnipotence (Sarvakartrtva), Omniscience 
(Sarvajfiatva), All-completeness (Parnatva), Ever- 
lastingness  (Nityatva), and  All-reachingness 
(Vyapakatva). According to him, when Siva's 
power of omnipotence is narrowed in its extent 
owing to ignorance of Jiva, She appears in the 
role of Kala ; when the power of Supreme Omni- 
science is so limited, She takes the form of Vidya, 
and so forth. Thus, according to the Trika the 
Paáu has at bottom all the five potentialities of 
Siva just mentioned. When this grand truth of 
his essential unity with Sakti or the nature of 
Siva dawns upon him through the gracious in- 
struction and initiation of a Guru, these fetters of 
the five Saktis, instead of keeping him "*''cribbed, 
cabined, and confined,'' become purified, and lead 
him to the right path of Salvation. On such an 
enlightened devotee Kals Sakti bestows the power 
of performing religious duties such as worshipping 
the deity and meditating on Him; Vidya, instead 
of limiting his discriminative power, confers the 
higher power of spiritual discrimination (Tattvic 
Viveka); Raga, instead of causing attachment to 
the fleeting objects of the world, engenders Bhakti 
or the true attachment to the Supreme Reality ; 
Niyati, undergoing a thorough transformation, 
attaches him to devotional exercises ; and Kala, 
similarly transformed, enables him to establish a 
synthetic character in all the successive teachings 
of preceptors of different ages.” 
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Matrka—The Sakti inherent in Mantras. 


The idea of Para Sakti assuming the form of 
Matrka or energy residing in a latent condition 
within the letters of a Mantra or mystic syllables 
forms by no means an unimportant doctrine in the 
'Saiva School of Kashmere. We need not go very 
far to look for its reason. Its significance as 
Mantra Sakti becomes clear if we keep in view 
the fact that the Trika, like almost all the other 
religious systems of India, such as Vaishnavism, 
Agamic Saivism, Tantric Saktaism, etc., attached 
a good deal of importance to the utterance of 
Mantras while concentrating on their meaning. 
That this esoteric side of mystic spiritual exercises 
with the help of certain Mantras or mystic for- 
mule was considerably developed alongside with 
its philosophical tenets and ideas can be easily 
ascertained by a reference to such Tantric works 
as the Malini, Svacchanda, and Vijrianabhairava. ° 
As the Agamic Saivas had their one all-important 
Mantra called the Hamsa Mantra, the Pàñca- 
ratrins their Sudaráana or the  eight-syllabled 
Mantra, the Bengal Vaishnavas their bijamantra 
‘Om namah Krshnaya,’ the  Advaitins their 
‘Great Sentence’ (Mahavakya) * So'ham ' and so 
forth, so the Trika Saivas had also their Maha- 
Mantra. Sofarasthe mere discussion of Mantra 
as imbued with Divine Energy 1s concerned, the 
Trika has nothing to say that is peculiarly her 
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own. But the most interesting feature in her 
treatment of this subject of Mantra from a Sakta 
stand point consists in the fact that she endeavours 
to raise the whole question of the power and signi- 
ficance of Mantras to a firmer footing by establish- 
ing an essential connection with the highest 
principle of the system, viz., Vimaréáa Sakti. 
Before proceeding to investigate this specific 
manifestation of Sakti, it is necessary to remember 
that, although this idea of Matrka Sakti as the 
origin of all Mantras with their constituent letters 
is common to such systems as the Agamic Saivism 
the Paficaratra, the Bengal Tantricism, etec., they 
hardly attempt to give a rational and systematic 
basis to the whole subject by showing how this 
conception of Sakti as a power behind the Mantras 
follows logically from the highest metaphysical 
ground of the system.  'lhese systems present 
Matrka as a special mode of divine energy in the 
Mantras, and seek to enumerate her different 
forms. Paficaratra treatises, for example, seldom 
attempt to discuss philosophically this Sakti of 
Matrka. In the Sripraána Samhità—a Páàfca- 
ratra work of authority— we find that Matrka 
as a Sakti is merely asserted. There she is 
explained as the mother of all mantras, the 
latter being her physical embodiment.  'lhis work, 
apart from Mantra-Matrka, gives us a further 
physical description of Varna-Matrka, i.e., a 
Sakti of Narayana residing in each letter of a 
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mantra." Although the Padma Tantra devotes a 
long chapter to the subject, its treatment is not 
very philosophical. Only the Lakshmi Tantra 
contains one or two chapters on Matrkà where 
an attempt is made to explain her philosophically 
from the Paficaratra view point of Sakti." In 
Tantric works, such for example as the celebrated 
Mahanirvana Tantra, we indeed find her several 
times mentioned, but a properly reasoned-out 
explanation of her significance and place in the 
system as a whole is hardly attempted. In the 
9th Ullasa, for instance, only an enumeration of 
the 16 forms is given im connection with the Rtu 
Samskara, when they are invoked after the worship 
of the five deities.” Turning from the Tantras to 
the Agamas, we do not find very much of an 
explanation of this Sakti in the texts which are 
avallable, except a sort of passing reference in the 
Kamika and the Paushkara. In the Kamika 
. Matrka istouched upon inthe Mantroddhara Patala. 
There again she is spoken of as only the primary 
mantra of all mantras (Sarvamantranam mukhya- 
bhütà), by whose help every object of desire can be 
accomplished. In the Paushkara she is only once 
mentioned in the Sth patala, dealing with the 
origin of Tantras and mantras. There, too, she 
is spoken of as a Sakti of Siva, who is the omni- 
scient mother of the universe of speech (Vanmayam 
jagat)."* | Mrgendra, however, has nothing to say 
son this Sakti. The Agamic treatment of this 
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question we shall have occasion to discuss in our 
chapter on Sakti in the Saiva Agamas. | 
With this preliminary survey let us proceed to 
our subject-matter. Apart from the Kashmere 
Tantric works, we find the word Matrka used 
for the first time by Vasu Gupta in the Siva 
Sutras. Here the word occurs in two sutras, 
viz. :—Jnhanadhishthanam matrka and Matrka- 
chakra-sambodhah. The first Sutra gives us a 
sort of definition of Matrka as that Sakti which 
acts as the repository of all cognitive knowledge 
of distinction and non-distinction (Bhedapratha 
and Abhedapratha). Considering this Sutra in 
its order of sequence with the previous one, 
** Yonivargah Kala-Sariram,’’ where * Yonivarga ' 
is explained by Bhatta Bhaskara as meaning the 
four Saktis of Amba, Jyeshtha, Raudri and 
Vama presiding over the letters of the alphabet 
from A to Ksha,"* it may be said that possibly 
Vasu Gupta intended to convey the idea of 
the Matrka being the one identical Sakti 
presiding over these Sakti-forms. The second 
Sutra seems to indicate a circular conception of 
Matrk& as the centre of a wheel (cakra) whose 
circumference is formed by the four above-men- 
tioned Saktis comprehending the alphabetical 
letters. Besides this meagre description, Vasu 
Gupta does not seem to throw much light on 
this Sakti. In the Sutras promulgated by him 
we do not find, as in later times, any indication as * 
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to what necessary connection she bears to any of 
the three primary Saktis—Iccha, Jiiana, and 
Kriya. This point, which he left unnoticed, 
was developed by the subsequent writers. After 
Vasu Gupta, Kallata in his Vrtti on the Spanda 
Karikas seeks to identify Matrka with the Kriya 
Sakti of Siva, whose business, as pointed out 
before, is to keep the soul in fetters of bondage 
after stripping off his garb of innate potentialities 
by means of letters (i.e., through speech), whence 
arise all forms of distinctive cognition.” Though 
Kallata does not mention the exact term Matrka, 
yet the fact that he has this Sakti before his mind 
when explaining the limiting influence of Kriya 
Sakti becomes quite clear if his comments on the 
Karikas 45-48 are read together as one piece. 
This identification of Matrkà with Kriya Sakti, 
marking a distinct advance upon the ideas of 
Vasu Gupta, is a matter of utmost importance, 
because it enables us, as we shall see later on, to 
assign her exact position in the whole system. 
After Kallata, Ramakantha in commenting on 
the 18th Karika of the 4th section of Spanda 
seems to bring out another point of vital interest, 
namely, the connection of Matrka with the 
Supreme Vimarsa Sakti manifested in the region 
of discursive thought as Para Vak *™ Like Kallata 
he identifies her with Kriy& Sakti; but at the 
same time he attempts to show that in her 
character of, an embodiment of the lord (Aisvara 
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Vigraha) she is presupposed as a sustainer 
(Samasraya) of the four kinds of speech. Though 
she is inherent in all the different grades of Vak 
Ramakantha seems to be more inclined to connect 
her specially with the last and grossest stage, 
Vaikhari. He does this because the Pasyanti and 
Madhyama are pre-eminently the manifestations 
of Jiiana and Iccha.** It is the Vaikhari alone 
which involves an actual effort of breath touching 
the different speech-organs, so as to result in the 
utterance of different kinds of letters, which 
means a manifestation of Kriya Sakti. 

This line of thought upon Vak, it is needless 
to mention, is traceable to some extent also 
in the Brahmanas and the Upanishads.” But 
the fact which stands out as a typical Trika 
view regarding Vak is that she is not simply 
looked at as articulated speech generated from 
an effort of breath coming through the larynx- 
box and striking against the different organs of 
speech, but as a kind of living intra-organic 
force—not a mere physiological process, but a 
Supremely Intelligent Entity by herself. Accord- 
ding to Trika, Vak before she comes to be ex- 
pressed in actual vocable letters can hardly be 
distinguished from thought. As for example, 
when a person is just on the point of uttering 
‘ghata’ (a jar), the word, i.e., the speech-elements 
(not the letters * Gha ' and ‘ta’), is still within 
him indissolubly associated with its, correlative 
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idea of a jar. Practically, every bit of speech 
before we give expression to it is inextricably 
bound up with a disorganised mass of thoughts 
and ideas not yet formed into definite shapes. To 
speak in words constituted by letters, therefore, 
means simply an act of disentanglement of the 
idea of a definite thing from the confused mass 
of indeterminate ideas, all in a state of perfect 
coalescence. Consequently, according to Rama- 
kantha, this Matrka Sakti, or Para Vak, which, 
as we have seen before, is at bottom the supreme 
Vimarśa Sakti, radiates as speech in two different 
ways, namely, as Eternal (Nitya) in the form of 
Mantras and $Sastras, and non-eternal in the 
form of language serving the ordinary purposes of 
life. To be able to grasp the essential point of 
Matrkà's identity with the Supreme ‘All-tran- 
scending' speech (Pars Vak), it is necessary to 
consider, in the first instance, the theory of the 
gradual manifestation of Vak through the three 
stages of Pasyanti, Madhyama and Vaikhari—a 
theory which is more or less inherited from Vedic 
sources by almost all the religious systems of 
India. 


Vedic Origin of Vak Doctrine. 


This idea of the four-fold division of Vak or 
speech-energy is indeed of very ancient origin. 
It can be traced to such an early period of Vedic 
antiquity as that of the Rg Veda, first Mandala. 
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As an illustration we need only look at the 
following translation of the 45th verse of hymn 
164 of the same Mandala :—** Vàk is measured 
in four divisions. Them only those Brihmanas 
know who possess keen intelligence. Three quarters 
of her are concealed in the cave (of Buddhi?) and 
cannot be perceived. It is only the speech of 
the fourth kind that men utter.’’ ™ To take the 
example of ghata, again, just before it was uttered 
it already remained within the speaker not as a 
particular kind of sound represented by the word 
‘Ghata’ but mixed up with a world of innumerable 
other ideas, from which the speaker could not yet 
distinguish it in the form of a judgment as ‘ This 
is a jar’ (Ayam ghatah). Thus speech articulate, 
which is composed of words formed by a com- 
bination of letters in different orders expressed 
in the form of a judgment, means a breaking up 
of this original unity of ' Total Experience’ into 
the two-fold aspects of the predicate, which 
stands for the idea (Vacaka) and the subject, 
which stands for the corresponding objective 
reality (Viacya). Hence ' thoughts’ or ideas 
which express, or to be more accurate, ‘speak of’ 
(Vakti or Abhidadhati) and things or objects ex- 
pressed are from the Trika stand point of Monistic 
Idealism one and undivided in the ultimate ground 
of the unity of Thought and Experience. Now, 
according to Trika, this process of breaking up 
of the ‘Original universe of unified reality’ into 
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the two distinct but correlated universes of Vacya 
Vacaka must necessarily presuppose the internal 
activity of a living intelligent principle, which 
thus branches off into two seemingly opposite 
directions. This ‘Energy of ideational movement’ 
at the back of all speech-activity the Trika styles 
Para Vak or Vimaréa or Matrka. 


` Upanishadic Theory of Prana Sakti. 


- It may not be out of place here to point out 
that the Trika possibly received a suggestive hint 
as to this idea of the play of a Sakti at the back 
of the Universe of speech from the Vedic theory 
of Pràna (Breath). For according to some Upa- 
nishads Prana in the three-fold forms of cosmic 
(Adhibhautika), intra-organic (Adhyatmika), and 
celestial. (Adhidaivika) energy builds up the 
universe of Vacya (Experience) and Vacaka 
(Thought). As a principle of energy dwelling 
in the physical body, Prana (as Mukhyaprana) is 
said to build up the sense-organs, and also to give 
rise to the specific differentiation of their func- 
tions. So the  Upanishadic doctrine is that 
Prana is also the life-giving principle at the basis 
of the human organ of speech. Indeed, Prana 
weaves the whole world of multi-coloured objects 
into a fine fabric by means of a long thread of 
Namans or Sabdas knitting together the diverse 
phenomena. of bewildering complexity. Thus 
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through the medium of the conception of Prana 
Aupanishadic thought partially grasped the ulti- 
mate truth of the fundamental unity of Thought 
and Reality (Vàcya and Vacaka). But the Upa- 
nishads could not very well conceive Prana as 
a conscious Power of Supreme Intelligence 
(Cit-Sakti or Vimar8a). So they had to bring in 
the further unifying idea of a higher principle of 
Consciousness, viz. :—Brahman, whom they called 
the Prana of Prana (Pranasya pranah). Like 
this Upanishadic line of thought, the Trika did 
not stop at such a materialistic connection of 
Prana Energy, but went right up to the very root 
of all forms of energy—which is the Supreme 
Intelligence — and identified it with Matrka Let 
us now look into the significance of these four 
divisions of Vak. Para V&k, according to Trika, 
is nothing but Vimaráa Sakti. This equation is 
one of the most positive results which it attains 
in the course of its careful and laborious investiga- 
tions. Vimar§a, as is fully explained before, is 
- nothing but the ‘ conscious reflection of Perfect 
Egoity.' Pari, therefore, is not strictly speaking 
a stage of Vak in the sense of a manifested con- 
dition, but is so called only to indicate her ex- 
tremely subtle nature in comparison with the 
stages that follow. As Vimaréa she has, it may 
be repeated, the characteristic of an “ infinitely 
subtle kind of speech ' (Sabdana), or something 
in the nature of an ‘ inner discourse’ (Abhijalpa), 
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having in her womb, as it were, the Nada or 
or “Absolute thought ' as the root-principle of all 
forms of uttered sounds.” This Vak is just like 
the calm and glassy surface of a great ocean before 
sa tempest begins to break out, when no change 
or disturbance such as billows, foam or bubbles 
is to be found. Or to use a happy Trika simile, 
Para in that perfectly undifferentiated character 
is like liquid within a peacock’s egg (Mayüraudara- 
savat), where the different limbs of the bird with 
the variegated colour of its feathers remain in a 
form of total non-distinction.*” The entire range 
of sounds (Sabdarááéi) and the extensive body of 
scriptures all lie dormant in her womb, without any 
division of Pada (word), Vakya (sentence), etc., 
the different elements of speech. How Vak in 
this transcendental character is to be connected 
with Vimarsa has been elaborately explained at 
the beginning of our account of this School. To 
establish this Vimarsa nature Abhinava, we 
repeat, explained her etymologically as ** ‘She who 
speaks out (vakti) the universe (Vi§vam) as it. 
were, by means of PratyavamarSa or a kind of 
* suppressed internal discourse involving self- 
cognition.” '”””> Needless to say, in this all-tran- 
scending nature of Sakti or energy in suspension 
Vàk so completely shades off into the Supreme 
Cit (CidekasSaranà) that her character of Sabdana 
or Abhijalpa can hardly be dintinguished. The 
next stage is Pasyanti. She contains within 
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herself in a highly subtle and self-luminous 
condition (Antah-samujjvalà) all the various 
sounds mot yet cognised as different letters 
(Varnarapanusandhana-viraha). It is the condition 
in which Supreme Energy stimulated by her 
self-dependence (Sva-svatantrya) is willing to be 
externalised, with the result that she as a self- 
luminous seer envisages, as it were, the whole 
course of her evolution as the universe of objects 
(Vacya), which has not yet clearly taken up the 
Vacya-Vacaka order (Krama). In this stage, 
therefore, the division of Vak into the two factors 
of Thought and Experience is still in a germinal 
state. Then Vak in the course of her evolution 
passes on from the undifferentiated Pasyanti into 
the next stage called Madhyama. In this condi- 
tion the order of Vacya and Vacaka is neither 
fully developed nor completely unevolved, but is 
capable of being dimly perceived by the intellect 
only. She is called Madhyama or the Middle 
because she stands as a link between the Pasyanti 
on the one hand and the fully differentiated 
Vaikhari on the other. According to the Paush- 
kara Agama, Madhyama is beyond the guidance 
of Prana Vayu.” This stage is explained by 
Ananta Sakti, a Trika writer, who flourished later 
than the 12th century, by the beautiful illustration 
of the pod holding the grain (Simbika-phala- 
nyàyena).?? The characteristics of Madhyama are 
thus explained by him in his gloss on the sutras 
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of Vatulanatha :— ‘ It (Para) assumes the name 
of Madhyamàa when it has entered the stage of 
the Buddhi acting as determinative of the series 
of desires and ideas, and holds the group of letters 
in itself, as the pod does the grains.” The last 
and the grossest stage is called Vaikhari. She is 
so called because she is generated through the 
body (Vikhara). In this stage she is produced 
by the guidance of Prana and Udana, and, 
striking against the different vocal organs, such 
as heart, throat, etc., comes to be expressed as 
gross syllables. Thus in this stage the order of 
manifestation as Thought and Experience and their 
mutual distinction become completely clear.” 
According to Ramakantha all these stages of 
Vak are at bottom nothing but a ‘streaming forth’ 
(Prasara) of the Supreme Sakti of Siva, who 
never loses Her essential character of conscious 
reflection of Perfect Egoity (Svabhava-pratyava- 
marsa). Now that the meaning of the three 
kinds of Vak has been fully explained, it may not 
be difficult to understand why some Trika writers 
seek to identify them with the primary manifesta- 
tions of Iccha, Jiana, and Kriya. On this point 
there seems to be a divergence of opinion amongst 
Trika writers as to which of these forms of Vak is 
to be taken as Matrk&. Ramakantha, as pointed 
out above, is inclined to take Matrka as the 
Vaikhari Vàk. Abhinava, on the contrary, does 
not wish to come down to this gross stage of 
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fourth speech but seems to be more inclined to 
identify her with the subtlest form of Para, when 
objectivity is just beginning tò cast a pale shadow 
over her: (Amrsgyacchayaya yukta). From all 
these discussions there emerges one important 
point which should be borne in mind, namely, 
that the Trika recognises Matrka ultimately as 
the Para Sakti in an undisturbed condition 
(Akshubdhà), which always acts in conjunction 
with the Supreme Cogniser (Parapramata), Siva. 
The name Matrka as the repository of distinctive 
cognitions is given to her only from the stand- 
point of Pasu, because he does not know her in 
her true character as an ultimate source (Yoni) of 
all mantras and Vidyàs. Hence, Kshemaraja and 
other Trika writers explain her etymologically 
from the word Matr and the ‘taddhita’ affix ‘Ka’ 
added in the sense of ‘not known’ (Panini V. ili. 
73). The consideration of Matrka naturally 
leads us to another problem which is so closely 
connected with her that we can ill afford to pass 
it by. This is the problem of mantras, of whom 
Matrka is the ‘ Great Source.’ But for this we 
need not go into the infinite details of Mantra- 
practice, which are rather meaningless to one 
not initiated into their mysteries. Our business 
here is only to understand the raison d’ étre of 
the subject of Mantra-Sakti in so far as it is to 
be explained in harmony with the main principle 
of Trika, t.e., Vimarsa. 
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Meaning of Mantra in Trika: Citta. 


The word Mantra, as can be easily seen, 
comes from the root Man and the affix tra ;, but 
Trika writers fancifully derive tra from the root 
trai, ‘to redeem.’ Hence, Mantra literally means, 
according to them, ‘that which redeems a person 
who meditates on it.’ But the Trika went far 
beyond this simple conception. The typical 
Trika view is set forth in Kshemarija’s VimarSini 
on the Siva Sutras. Commenting on the first 
Sütras of the 2nd Unmesha, he explains Mantra 
as 'that by which the Supreme Truth (Paratattva) 
is thought of in terms of unity.” This again is 
explained on the strength of the Sütra as the 
devotee's own Citta or intelligence-stuff within. 
That this interpretation is a very sensible one 
is apparent from the fact that it at once leads 
us from the popular meaning of letters and 
symbols to a loftier plane of the devotee's con- 
centrated thought. Mantra, according to Kshema- 
raja, does not therefore mean a simple com- 
bination of various letters in different order, 
but a kind of highly concentrated  thought- 
activity focussed to a point, as it were, which is 
carried on by the devotee (Mantri) with the help 
of such external symbols as Pranava, Prasada, etc. 
If this significance of Mantra is taken for granted 
it becomes essentially connected with Vimaráa of 
the * I-ness ' in complete non-distinction from the 
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entire universe of Thought and Experience. The 
inter-relation between Mantra and Vimaréga, the 
very pith and essence of the Trika system, has 
been explicitly elucidated by Kshemaraja in his 
commentary on the 3rd Sutra of the 2nd Book of 
the Siva Sutras.” There he remarks that in 
Vimaréa lies the whole secret of Mantra and its 
mystic power. To strengthen this view of Vimar- 
$a as the basic principle of mantra, he quotes. the 
following appropriate text from an earlier Tantric 
work called Tantrasadbhava : — 

** O beloved, Mantras are composed of letters or 
sounds which are imbued with Sakti. This Sakti 
you should know as Matrka.  Matrkà, again, 
is filled with Siva's nature.''?^? In this quotation 
Kshemaraja attempts to present before us the 
important categories of Varna, Mantra, Matrka, 
Para Sakti, and last of all Siva— making up the 
esoteric side of the Trika system-—in their true 
perspective. If this Sākta genesis of Mantras is 
lost sight of, the Trika affirms that the Mantras 
will be as futile as the autumnal clouds which give 
forth thunders but seldom pour down rain.” Quot- 
ing from Srikantha Samhita, probably an earlier 
Agamic work, Kshemaraja reminds us of the im- 
portant Trika conclusion (Siddhanta), that on this 
interpretation of the Sakta-genesis there cannot 
and does not exist any real difference between a 
mantra (it being the ‘ Citta ` or the mind-energy 
of the devotee (mantri in meditation) and the 
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Supreme Principle of Divine energy, as the whole 
question rests on a basis of the true knowledge of 
unity. This Sākta basis of mantra forms such an 
important part of the Sakta means (Upaya) of 
deliverance in the Trika that Abhinava lays great 
emphasis on it and quotes the following significant 
couplet to substantiate his remark:  ** One should 
not apply the Mantra either to the Purusha or the 
Supreme Truth, but to Sakti only because they 
cannot conduce to the * bhoga’ or * moksha,' as the 
former is inactive and the latter unconscious 
(Jada). The subject of Mantra Sakti is so closely 
connected with its practical application that a 
mere theoretical discussion is not adequate to 
throw sufficient light on its inner significance. 
. Nevertheless, a comparision of the typical Trika 
explanation of Mantra-energy (Virya) from the 
subjective stand-point of ‘Citta’ or the mind-stuff 
charged, as it were, with an electric current of a 
highly concentrated thought-activity with the 
similar interpretations of the modern American 
School of mental healing and New Thought re- 
commending ‘concentration upon a carefully select- 
ed word as the starting point of efficacious medi- 
tation’ may possibly help towards a rational 
‘interpretation of this highly obscure subject. The 
' Trika exposition of Mantra might, therefore, be 
regarded as an anticipation of the eternal truth of 
mystic exercises of all ages, which consists in liber- 
ating and directing towards a conscious purpose 
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‘the tremendous powers of apprehension lying 
below the threshold of ordinary consciousness ' by 


means of repeating Mantras or certain rythmic 
formulz. This psychological explanation of the 


summoning up of mental forces pent up in the 


subliminal region by means of Mantra or similar 
occult practices is clearly set forth in the following 
words by A. E. White: ‘* The fundamental 
principle was in the exercise of a certain occult 
force resident in the magus and strenuously exert- 
ed for the establishment of such a correspondence 
between two planes of nature as would effect his 
desired end. ‘This exertion was termed the evoca- 
tion, conjuration or calling up of the spirit, but 
that which in reality was raised was the energy of 


the inner man: tremendously developed and exalt- 


ed by combined will and aspiration, this energy 
germinated by sheer force of a new intellectual 
faculty of sensible psychological perception.'' ^** 
Before concluding this topic of Mantra Sakti 
we should not overlook an important fact of his- 
torical interest, viz., the influence of Bhartrhari's 
grammatical philosophy on the doctrines of the 
Kashmere School. Bhartrhari is supposed to 
have flourished somewhere in the latter part of the 
6th century A.D. Apart from his well known 
**QCenturies of Morals, Renunciation and Love,” 
he is known as the gifted author of the Vakya- 
padiya, a voluminous but wonderfully original 
treatise upon the philosophy of grammar In 
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discussing how the Trika sought to establish Matr- 
ka's identity with the Supreme Sakti of Vimaréga 
we have seen that as the ‘Mother of Mantras’ 
(mantra-mata) She is first identified with the 
Supreme Logos or Parà Vak. Then we see that it 
becomes easier for Trika to maintain that Matrka 
as Para Vak is the same with Vimarsa. Now it 
e is precisely at this point of Vimarga’s nature of 
Vàk or speech that we find the 'Trika writers all 
quoting from Bhartrharis Vakyapadiya to prove 
that speech and thought are ultimately united be- 
cause they are both interpenetrated by the exis- 
tence of the same reality (Satta).  Abhinava, for 
example, refers to him with great reverence as 
"Tatrabhavad-Bhartrhari' in his commentary on 
the Pratyabhijüa Karika, I. V. 14, and quotes two 
or three verses from Vakyapadiya. Even before 
Abhinava, Utpala uses the word **Pratyavamaráa'* 
a typically Trika expression, in his Karik&a— 
.''Citih PratyavamarSatmà para Vàk svarasodita,”’ 
etc., in much the same sense as is done by Bhar- 
trhari. In fact, this Karika of Utpala seems to 
be an echo of the Vakyapadiya couplet : — 
** Vagrupata ced utkrametavabodhasya SaSvati, 
Na prakàásah prakaseta sa hi pratyavamarsini.’’ 
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CHAPTER III 
ŠAKTI IN VIRA-SAIVA SCHOOL 


Preliminary. 


Before dealing with the subject of Sakti as 
handled by the Vira-Saivas it is necessary to give 
in outline a sketch of the origin and the main tenets 
of this school by way of an introduction. This 
school of Vira-Saivism, which also goes by the 
name of ''Lingayata,'' is so called because its fol- 
lowers carry a ' linga ' or phallic emblem of Siva 
on their bodies. Though one often feels tempted 
to explain the compound * Vira-Saiva ' as a ‘ Stal- 
wart follower of Siva,' some of the Saiva Agamas 
and Siddhanta-Sikhaimani, one of the most authori- 
tative books of the School, maintain that the term- 
signifies a follower of * Siva ' who always delights . 
in the Supreme knowledge of the one-ness of Siva 
and Jiva.’ The origin of this school is still wrap- 
ped up in mystery. Most of the Oriental scholars 
are inclined to believe that it probably arose some- 
where about 1160 A. D.  Basava, the minister of 
the Kalachuri king Bijjala of Kalyana, is generally 
regarded as the founder, or, at any rate, the chief 
leader of the Lingayata revival which took place in 
the 12th century A. D. Buta closer study of the 
Saiva Agamas and the important texts of the 
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Vira-Saivas seems to lead one to believe that the 
origin of the system probably dates from a much 
earlier period than 1160 A.D. 


Vira-Saiva Documents in the Agamas. 


The general bulk of the 28 Saiva Agamas con- 
tain much of Vira-Saiva doctrines and rituals. 
Most of them contain either special or mixed 
Patalas in which may be found a detailed account 
of the characteristics of the  Vira-Saiva spiritual 
discipline, The Lingayatas, as a matter of fact, 
always appeal to the Agamas as their highest 
authority for such specific rites and doctrines as 
holding the Linga, smearing the body with holy 
ashes, bearing the Tripuņdra mark, etc., and put 
forth the claim that the latter portions of the 
Agamas, from the Kamika to the Vatula, are all 
expositions of their doctrines,” According to Siva- 
- Yogi-Renuka, the author of Siddhanta-Sikhamani, 
who seems to have flourished in the 13th century, 
the system of the Agamas is superior to all the 
other systems such as the Simkhya, Yoga, Pan- 
carütra, etc. In the Agamas themselves the 
Agamic system is, again, divided into four groups, 
viz., Saiva, Pasupata, Soma and Lakula.™ Of 
these, the first, Saiva, is again subdivided into four 
sections, viz., the Vama or the left-handed, 
the Dakshina or the right-handed, Misra 
or the mixed, and Siddhanta or the pure conclusion. 
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. The Vàma-Saiva is the system which gives promi- 
nence to the principle of Sakti. The Dakshina is 
so called because it lays special stress on the 
Bhairava form of Siva. The Mi$ra gets its name 
from the special emphasis on the seven Sakti forms 
called Matr. Lastly, the Siddhanta is so called 
because it is in perfect agreement with the essen- 
tial teachings of the Vedas.” In the Kamika 
Uttarardha reference is made to the Vira-Saiva 
Viraktas. Numerous references to the mystic per- 
formances of the Vira-Saivas are to be found in 
the Yogajagama. The Sukshmigama also has, 
in many places, referred to this school. In 
the Suprabheda, as well as the Svayambhuva, 
a full account of the origin of the five ancient 
teachers of Vira-Saivism can be found. Virügama, 
as its very name indicates, is painted all 
over in Lingayata colour. Makuta, Candrajiiaina, 
Santa, Paramesgvara all contain more or less 
Lingayata doctrines. As regards the Vatüla, 
i. e., the Uttara portion, the work is nothing 
but a systematic exposition of the characteristic 
features of Vira-Saiva mysticism. The 10th 
Patala of this Agama, called Mantrakila, gives an 
account of the Vira-Saivas as distinguished from 
Samanya, Misra and Suddha Saivas. The specific 
doctrine of ‘ linga,’ which sharply differentiates 
this school from all others, can also be located in 
the Agamas. In the Suprabheda there is an entire 
Patala devoted to the characteristics and significance 
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of ‘ liga.’ Besides this Patala, the Jnanapada 
of this Agama also contains much about this 
Saivic emblem.’ In the Kamika, in Sivanujia 
Patala, we also come across an explanation of 
‘linga’ from the point of view of Bindu and Nada.” 
Then again, concentration on the mantra called 
Pancakshari or five-lettered ‘Namah Sivaya,’ re- 
garded by the Lingayatas as one of the most im- 
portant and distinctive articles of their faith—can 
also be traced to the Agamas.*™ Another outstand- 
ing feature of the Vira-Saiva method of soul-cul- 
ture, viz., the doctrine and worship of Jangama 
Linga, i.e., the human form of a Guru considered 
as Siva in mobile character, as distinguished from 
His ordinary immobile form of a ‘linga’ made out 
of metal or stone—has also its genesis in such 
Agamic works as the Viragama. The cumulative 
force of these Agamic documents of the Lingayata 
cult seems to lead one to the conclusion that the 
school of the  Vira-Saivas probably branched 
off as a natural offshoot from the same parent 
stem of the Agamas which gave birth to the 
other Saiva systems, and probably dates from 
the time when they came to be promulgated for 
the first time. But it is not likely that at 
that Agamic period of high antiquity  Vira- 
Saivism existed as a full-blown system. Be 
this as it may, the highly ancient origin of 
this school seems to receive a further confirmation 
from the Ling&yata tradition which gives a long 
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list of Purütanas or ancient teachers of Vira- 
Saivism filling up the gap of the intervening period 
between the five Mülacaryas and Basava the leader 
of the revival. According to this tradition, which 
follows the Suprabheda account, the five original 
teachers, viz., Revana, Marula, Ekorama, 
Panditaradhya and Visvaáradhya, are said to have 
sprung respectively from the mouths of the five 
forms of Siva, viz., Sadyojata, Vamadeva, 
Aghora, Tatpurusha and Isana. They were ini- 
tiated into the mysteries of the Vira-Saiva cult 
by Siva himself. Tradition also assigns different 
places for the lingas from which they were born. 
Revana sprang from the Somesa-linga in Kolli- 
pāka, a village in the north of Sri Saila; Marula 
from the Siddhesa-linga in Ujjain ; Ekorama from 
Mallikarjuna-linga ; Panditaradhya from the 
Ramnath-linga in Kedarnath in the Himalayas; and 
Visvaradhya from ViSveávara-linga in Benares. ™ 
The names of these different places from the 
north of the Himalayas to the district of Mysore, 
where there were temples of well-known con- 
secrated lingas of Siva, go to show that at one time 
this religious body had its followers spread over 
India, though in later times it came to be confined 
to the Kanarese and Telugu countries. Accord- 
ing to tradition recorded by Renuka in his master- 
ly work, Siddhanta-Sikhamani, Revana, one of 
these Mülacáryas, who was in reality Renuka, one 
of Siva’s personal attendants in His heavenly 
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abode on the mount Kailasa, was cursed by Siva 
for transgressing His command. So he came 
down to an earthly existence in the form of Revana, 
went to the hermitage of the sage Agastya on the 
mountain Malaya, and taught him the Vira-Saiva 
lore. Maritontadarya, the 14th century author 
of Kaivalya-sara and Tattva-pradipiki, a com- 
mentary on  Siddhanta-Sikhamani, bows to 
Bolabasavarya and Siddhavira as his teachers. 
Mayideva, the author of Anubhava-Sutra, 
gives a list of Vira-Saiva teachers in regu- 
lar succession from Somanatha to his imme- 
diate Guru SangameSvara. ‘Thus it might be 
conjectured that probably Basava had several 
forerunners in his religious teachings. What- 
ever might be the date of the origin of this school, 
a careful study of some of its texts, possibly be- 
longing to the 13th or the earlier part of the 14th 
century, discloses a fact of great historical interest, 
namely, a palpable trace of the influence of the 
Kashmere type of Saivism. Inthe 20th chapter 
of Siddhanta-Sikhamani we find a verse quoted 
_ from Para-Trimsika, a Tantric work pre-eminently 
belonging to the Kashmere School. The typical 
Trika conception of Vimarsa, which is hardly to 
be met with in the 28 Saiva Agamas, has been 
fully utilised in explaining the meaning and func- 
tion of Sakti in relation to Siva. Thus in the 
20th chapter of this work, while discussing the 
topic of Bhajana-Sthala, one of the hundred and 
24 
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one Sthalas of Vira-Saivism, the author, Siva- 
Yogi-Renuka, affirms in clear terms that Bhajana- 
Sthala means 'Tirobhava-Sakti or the Power of 
Obscuration considered as the place of resort of 
Vimarsa.*” Just like the Trika, he explains this 
Vimarsa as the Supreme Egoity, which like 
a pot contains within herself the myriads of 
worlds yet to come and gives birth to the 
phenomenal diversity of things. When again 
from Renuka we pass on to Maritontadarya, 
who probably flourished early in the 14th century, 
we can very well see that the Trika, elaborated 
and systematised by Utpala, has gained a firmer 
hold on his mind. More than once in his work, 
Kaivalya-sara, he quotes from the Siva-Sütras of 
Vasu Gupta—not in their actual Sutra-form but 
in couplets containing a kind of poetical elucida- 
tion of the sütras. There can be little doubt that 
by the name $Siva-Sütra Maritontadarya actually 
refers to the real sttras of Vasu Gupta, -and not, 
as might be said, to any other Saiva work of the 
same name, because from some of the verses he 
quotes we can very easily pick out the sutras. 
In the 4th Prakarana of  Kaivalya-sara, for 
example, the author in the course of explaining 
Paramatma-Sthala gives the following couplet : — 


' Puryashtakasamayogit vicaran sarvamirtishu 
Rango'ntarütmà vijüeyo nrtyatah paramatmanah.’’ 


Now, a glance only is required to pick out from 
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the above verse the Siva-Sutras, viz., ‘‘ Rango'n- 
taràtma'' and **Nartaka-àtma.'' This undoubted- 
ly goes to prove that Maritontadarya must have 
come across the Siva-Sütras in some form or 
other. Then again in his commentary Tattva- 
pradipika on Siddhanta-Sikhamani he actually 
quotes the following Karika from the Isvarapratya- 
bhijüa of Utpala, who flourished, as we know, 
early in the 10th century : — 
'* Gidatmaiva devo'ntah sthitam icchaivasad bahih 
Yogiva nirupidinam arthajatam praka$ayet.'' 25? 


A careful consideration of these facts furnishes addi- 
tional proof in favour of Dr. Barnett's theory that 
at the beginning of the 11th centnry the theologi- 
calideas of the Kashmere Saivism of the North 
‘penetrated southward into the Kanarese country 
and leavened the native Saiva faith of the Vira- 
Saivas into a revolutionary ferment.’ *^ So much 
for the relation of Vira-Saivism to the Agamas 
and the Kashmere Trika. Let us now see what 
connection it professes to have with the Vedic 
literature. 


Relation of Vira-Saivism to the Vedas and Upa- 
nishads. 


Like most of the religious systems of India, 
which point out particular passages in the Vedas 
and Upanishads as giving sanction to their special 
practices, the Vira-Saiva manuals frequently draw 
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corroborative texts from the Vedas and such minor 
Upanishads as the Jabala, Maitreya, Uttara 
Tápaniya, Hamsa and a host of other later U pa- 
nishads. Sometimes they also refer to such 
earlier Upanishads as Mundaka, Praśna, Katha, 
Brhadaranyaka, and others." * But the Svetagva- 
tara seems to be their most favourite text. The 
reason for this is obvious. For, it is in the 
SvetaSvatara that the theistic movement which 
was making a slow progress in all the earlier 
Upanishads attains its final shape by a process of 
identifying the Aupanishadic impersonal Brahman 
with the personal God Siva. The position of this 
Upanishad, which is not so late in date as is often 
supposed, is thus a very peculiar one. Jt is the 
one important Upanishad from which almost all 
the theistic schools of Indian religion—no matter 
whether Vaishnava or Saiva—have freely drawn 
their inspiration. Apart from these well-known 
Sruti texts, Vira-Saivas always refer to another 
kind of Sruti which they call Parata Sruti. What 
Parata Sruti means it is hard to determine. The 
only thing that can be guessed is that this term 
might refer to a comparatively little known sakha 
of the Vedas. It must, however, be mentioned 
here that the Vedic texts which Lingayatas quote 
in support of their peculiar rites such as the wear- 
ing of the *lihga' or the besmearing of the body 
with burnt dung (Bhasmoddhülana) are sometimes 
unduly twisted and misinterpreted to fit in their 
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specific Lingayata meaning. On the other hand, 
to affirm with Mr. P. T. Srinivas Iyengar, the 
author of the work entitled ‘* Outlines of Indian 
Philosophy,'' that the Vira-Saiva cult is '' but a 
social reform movement with a veneer of philo- 
sophy put on later to gain an orthodox standing '' 
will be to take up an extreme position which is 
equally unjustifiable. In all fairness to the Vira- 
Saivas it should be admitted that when they draw 
passages from the minor Upanishads belonging to 
the Atharva Veda, which is generally admitted to 
contain much of Rudra-Siva conceptions, especially 
in support of their theory of Prana-litiga, they do 
not distort the sense of Sruti."* As for the Vedic 
sanction of wearing an actual litga made of stone 
or metal, it is beyond doubt that this custom is 
more of Agamic origin than Vedic, inspite of the 
fact that the Vira-Saivas try their best to legiti- 
mise it by quoting two Sruti texts—one from the 
Rgveda, 7th chapter, and the other from Sri- 
Rudra Upanishad.”™ 


Vira-Saivism—regarded by Samkara as an 
anti- Vedic School—why ? 


Despite the fact that Vira-Saivism tries its 
best to show its compatibility with Vedic teach- 
ings—so much so that such Lingayata writers as 
Renuka and others attempt, without success, to 
show that its teachings are in perfect agreement 
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with Sruti—it is generally understood to be a non- 
Vedic system, and even opposed to the Vedas. In 
this respect it shares the same fate as the Pañca- 
ratra system. This view seems to have increased 
since the days of the great Vedantic exponent 
Samkara. His Bhashya on some of the Vyasa 
Sutras beginning with ‘“* Patyur asāmañjasyāt ” 
is taken by most scholars as directed against the 
Pasupata School, which is supposed to include 
Vira-Saivism.*” Vira-Saiva writers seem to have 
fought hard to remove this stigma on their system. 
Channa Vrshabhendra Swami, the 15th century 
author of Vira-Saiva-sarvotkarsha-dipika, dis- 
cusses this question at some length, and endeav- 
ours to show by quoting from Appaya Dikshita’s 
celebrated super-commentary  Parimala that the 
Pasupata is divided into two distinct schools, viz., 
Vaidika Pasupata and A-Vaidika Pasupata. #° 
The Vedic school of Pasupata he identifies with 
the Lingayata, and he maintains on the same 
authority that Samkara’s polemic is really directed 
against the non-Vedic Pasupata, identical with the 
Lakuliga, and not against the Vira-Saiva. Srikara 
in his Vira-Saiva Bhashya on the Vyasa Sutras, 
which is a later exposition, maintains as against 
this current belief, that the Vira-Saiva philosophi- 
cal standpoint of Saktivisishtadva ita was an 
ancient method of interpreting the Vedas adopted 
by several early teachers such as Renuka, Sam- 
kha-karpa, Gokarna, Daruka, etc."? But this kind 
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of solution of the difficulty is not convincing. In 
any case, though there is much truth in the cur- 
rent belief that several characteristic features of 
the Vira-Saiva faith show traces of non-Vedic 
origin, yet in the main outline of its philosophic 
principles and ideas it is not unlikely that it drew 
many ideas also from certain sections of the Yajus 
and Atharva, where references to Rudra-Siva as a 
distinct personal deity are by no means wanting." 
Notwithstanding the above explanation of Channa 
Vrshabhendra, it seems more likely that 
Samkara's Bhàshya was really directed against the 
Pasupata doctrine, meaning also the Vira-Saivas. 
Vacaspati Misra in his commentary Bhamati ex- 
plains the bhàshya as a refutation of the Mahes- 
varas."? Now, Mahesvara, though a generic name 
for all classes of Saivas, also specially signifies the 
Vira-Saivas, who style themselves as such when 
they attain to the consciousness of their fellowship 
(Sayujya) with Mahe$vara.^" Moreover, one of 
their 101 Sthalas also goes by the actual name of 
Mahesvara-Sthala. That Samkara levelled his 
criticisms against the Vira-Saivas is also patent 
from another consideration, viz., a distinct anti- 
Advaitic tendency (Advaita as understood in Sam- 
kara's school) in the doctrines of Vira-Saivism.*” 
The ‘® Linganga-samarasya,'' or the highest goal 
to be attained by a Lingàyata, is not the realisation 
of a ' Nirvisesha ' or perfectly unqualified non- 
dualistic consciousness of Brahman, the Universal 
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. Self as in the Advaita of Samkara’s school. On 


the contrary, it is explained as a state of conscious- 
ness of at-one-ment with Siva in the sense of per- 
fect fellowship (Sayujya). This anti- NirviSesha 


tendency is again more palpably brought out in 


one of the Sthalas which they actually style ‘‘Sar- 
vadvaitanirasana-Sthala’’ or the place of refuta- 
tion of all Advaita. The purport of this topic is 
that the Vira-Saiva devotee should not, as in 
Samkara’s system of Advaita, merge all conscious- 
ness of duality between the worshipper and the 
worshipped, but should be Karmi, knowing Siva as 
the Guiding Lord and his self as the servant obey- 
ing His commands. ‘This standpoint of duality is 
specially emphasised by Vira-Saivism from a natural 
dread that if it should tend towards Samkara's 
position of absolute non-duality the worship 
of Siva's Linga-form would be an utter impossibi- 
lity. Thus it seems to us that it was possibly this 
anti-Advaitic spirit of the Vira-Saivas that evoked 
a strong polemic criticism from Samkara. In dis- 
cussing the relation of Vira-Saivism with Vedic 
literature it is worth while to note also its close 
connection with some of the Puranas. The Vaya- 
viya Samhita of the Sivapurina, the Samkara 
Samhita and the Süta Samhita of the Skanda 
Purina, the Liñga Purana, portions of the Bhavi- 
shya Puràna giving an account of Allamaprabhu— 
all contain in clear language documents of the 
Vira-Saiva cult. But the Puranas, though they 
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claim to be based on Sruti, are very difficult to 
handle properly. This is so because tbey cannot 
be regarded as belonging to any definite period in 
Indian chronology, and also because the subject- 
matters that they treat are of such a mixed charac- 
ter that they do not always discuss things strictly 
of Vedic origin.- Thus Puranic documents do not 
carry us very far in determining the period of the 
origin of Vira-Saivism. But the evidence of Sita- 
Samhita, from which numerous quotations can be 
found in such Vira-Saiva treatises as the Kaivalya- 
sara, the Siddhanta-Sikhamani, Anadi-Vira-Saiva- 
sara-samgraha, etc., is of special importance.” <A 
manuscript of this Samhita was discovered by 
Prof. Bendall in Nepal which dated, according to 
him, from the 6th century A.D. It remains a 
curious fact that the Vira-Saivas who are not 
thorough-going Advaitins often quote from Yoga- 
vasishtha, a voluminous work which breathes an 
atmosphere of Advaita from beginning to end. *” 


Agamic Classification of Vira-Saivas. 


Thus having examined the question of the 
Vedic source of the doctrines of the Vira-Saivas, 
let us see into how many different classes the 
Lihgàyatas are divided in the Agamas, and what 
position they exactly occupy in this general 
scheme of the various divisions of the Saivas. The 
Agamas generally divide the Saivas into seven 
groups, viz., (1) Anadi-Saiva, (2) Adi-Saiva, (3) 
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Maha-Saiva, (4) Anu-Saiva, (5) Avantara-Saiva, 
(6) Pravara-Saiva, and (7) Antya-Saiva. Then 
from the stand point of external rites and prac- 
tices (Acara) the Agamas also divide Saivas into 
four groups, viz., (1) Samanya, (2) Misra, 
(3) Suddha, and (4) Vira. The Samianya- 
Saivas are under no stringent rules of Siva 
worship. They can worship Siva-linga and smear 
themselves with holy ashes at any time and any 
place they find convenient. The MiSra-Saivas are 
those who worship Siva along with other deities, 
such as Vishnu, Sakti, Ganapati, etc. The 
Suddha-Saivas are exclusively worshippers of Siva. 
The Vira-Saivas are those who follow the easiest 
method of Siva worship, and also practise the 
easiest forms of spiritual rites. Then the Agamas 
further subdivide the Vira-Saivas into three classes 
according to the stage of the spiritual advancement 
of the devotees, viz., (1) Samanya-Vira-Saiva, 
(2) Visesha-Vira-Saiva, and (3) Nirabhara-Vira- 
Saivas. The meaning of these three terms is 
clearly explained by Channa Vrshabhendra Swümi 
in his work entitled the ‘‘ Vira-Saiva-sarvot- 
karsha-pradipika.'' According to him these three 
divisions represent the three orders of laity, celi- 
bates, and ascetics, and also seem to have much to 
do with the distinction of caste. The Sàmaànya- 
Vira-Saivas he explains as the initiated Kshatriya 
and Vaisya worshippers of the Linga. The 
Viseshas are the advanced and devoted Brahman 
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worshippers of the Linga designated by the terms 
Bhakta, Mahesvara, and Aradhya. The Nira- 
bhàra Vira-Saivas are, according to him, Yatis or 
ascetics who have completely renounced the world 
and do not labour under the burden of any 
social or religious convention. These  Vira- 
Saivas are also called Jatgamas or wandering 
Viras ; from them the priestly class is mostly 
drawn. The best Agamic account of this three- 
fold division of the Vira-Saivas is to be found in 
the 7th Patala of the Sakshmagama, which, as 
we have remarked before, is an out-and-out Vira- 
Saiva manual in its tone.™ From this work we 
quote the following exposition of this division : — 
* 0 Daughter of the Mountain! those who wear 
the rosary and smear their bodies with holy ashes 
according to the method taught by the Guru, 
always utter the five-syllabled mantra without 
giving way to laziness, wear the Linga tied by the 
Guru with great caution and worship the Linga 
meditating on the essential identity of ™ the Ishta- 
Linga, the Prána-Linga and the Bhava-Linga, 
are the Siminya-Vira-Saivas. Those, again, who 
can offer to the Jangama all that are dear to one's 
self, for instance, life, progeny, ornaments, wealth, 
etc., and take them back as a grace (Prasada) 
from the Jangama after having been accepted by 
him are called the Vigesha-Vira-Saivas. ‘The 
Viseshas should be ready to disown even their 
wives, brothers and daughters if they act against 
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the will of Siva. They should perceive the Linga 
by their minds, serve the Linga by their hands, 
and experience it by all the senses. They should 
think of the Linga as their Lord and of themselves 
as His devoted consort, and should, therefore, 
immediately give up their lives if by chance the 
Linga tied round the neck is lost. Thus, O 
Beloved! have I spoken of the characteristics of 
the Viseshas. Now I shall speak about the 
characteristics of the Nirabhüras. So listen to me 
with all attention. The Karma of beings is two- 
fold—virtue and vice. A Nirabhara is so called 
because he has shaken off the burden of either 
kind of Karma. Whether he 1s with matted hair, 
shaven-headed, with a single tuft of hair, or clad 
in a piece of cloth dyed in red-mineral, if he 15 
free from desire, united with his Libga, living on 
alms, void of fear, with restrained speech and 
compassionate towards all creatures, he is called 
Nirabhara. A Nirabhara is he who worships the 
Linga with wild flowers, leaves, and fruits, is 
enlightened by the Supreme knowledge of Siva 
and has perfectly mastered all his senses.’’ 
Shadakshara-Mantri, the 18th century author 

of an excellent manual of the doctrines of the Vira- 
Goivas entitled ‘** Vira-Saiva-dharmasiromani *' 
slightly deviates from this account of the Sikshma 
Agama, and on the authority of another Agama 
called the Paramesvara divides the Saivas into 
seven groups, substituting Yoga-Saiva, Jhana- 
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Saiva and Vira-Saiva for Pravara, Antya and 
Avantara.^ This shows that according to Vīra- 
Saiva opinion the seven-fold Agamic classification 
is really indicative of progress in the spiritual 
path of Saivism, and not of any caste-distinction, 
which never finds a real place in the Lingayata 
cult. The Paramesvara Agama thus explains 
the terms  Yoga-Saiva, Jüàna-Saiva, and Vīra- 
Saiva :—‘‘ One should resort to the view of Yoga- 
Saiva, meditating on the essential identity of the 
entire world (both mobile and immobile) with 
Siva. Then he should fix his thought on the 
identity of his self with the world. In this Yoga- 
Saiva point of view of Mine there is no place for 
external worship, ceremony, worship of the 
Jangama and obeisance to others. One should 
retire to a lonely place, renouncing wealth, etc., 
and betng absolutely free from egotism and self- 
interest, should meditate on the Lord in his soul. 
Established in this path, one should perceive the 
whole world pervaded by the Linga, and the latter 
pervaded by My Nature. This great knowledge 
of all knowledge (Jüàanasya jhanam  uttamam) 
consists, O my beloved Lady! in this perception 
of identity. In this path of Jnana-Saiva, O my 
Darling! there is no (injunction of) meditation, 
strenuous mystic exercise, worship of Jangamas, 
or even Yogic practice. He who is stationed 
in this path, having passed through the 
successive previous places, is doubtless Siva 
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Himself, even though he is alike. One stationed 

in the path of Vira-Saiva has to practise 
. abstract meditation on this knowledge (of iden- 
tity), as neither Jnana nor Yoga is possible by 
itself.” 5 Shadakshara-Mantri points out the chief 
merit of this classification of Pairamesvara Agama 
by showing that these groups, representing differ- 
ent phases of the same faith, are like so many 
flights of steps of the same “ grand staircase ' all 
leading to the ultimate goal of the final realisation 
of the Vira-Saiva. Thus the whole scheme of 
Saiva classification as set forth in the Agamas 
may be expressed in the following tabular form :— 


Saivas 





| ना tr SOR | 
Samanya Misra Suddha Vira 


— ———— — 
Pravara Antya Avintara Anu Adi Maha 
SAamanya-Vira Visesha-Vira Nirabhare 
Vira-Saiva Literature. 

Very few texts of this school seem to have 
been brought to light by European scholars. 
Nevertheless, judging from a large number of texts 
published in India and also many unpublished 
texts lying buried in South Indian manuscript 
libraries, it is not unfair to conclude that the Vira- 
Saiva literature covers a fairly extensive ground. 
There are many texts in this literature which, if 
critically edited and translated, would in many 
ways, open a new field of fruitful study and research. 
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But the chief difficulty in this matter lies in the 
fact that most of the Vira-Saiva texts are written 
in the Karanese and Telugu languages. 

Though a large number of texts have in recent 
times been published from Sholapur by the late 
Rao Saheb Malappa Vasappa Varad, an enlighten- 
ed member of the community, the dates of many 
of them cannot be ascertained with historical cer- 
tainty. This is so because very few Lingayata 
inscriptions dating before the 12th century are 
available. It cannot of course be maintained 
with absolute certainty that all the inscriptional 
evidences of South Indian Chronology have been 
exhaustively discovered and thoroughly investigated 
so that no fresh material will be discovered in 
future throwing light on such problems. Another 
difficulty which stands as a great stumbling block 
to a student attempting to make a critical study of 
the philosophical and doctrinal side of the school 
consists in the fact that most of the accessible 
texts unfortunately deal with the practical or ritua- 
listic side of the system. ‘They hardly attempt to 
present a systematic account of the philosophical 
position of the school, in contradistinction to that 
of the other systems of Hindu faith. Thus such 
works as the Kaivalya-süra, the Anadi-Vira-Saiva- 
mata-samgraha,  Vira-Saivanvayacandrika, and a 
host of similar treatises only explain the 101 
Sthalas of the system, and try to substantiate their 
pet theory of the Vedic sanction of Vira-Saiva 
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ceremonials by giving numerous quotations from 
the Vedas, the Brihmanas, the Upanishads, and 
even the Puranas. The celebrated Basava Purana 
is such a medley of facts and fictions fantastically 
mingled together that it is extremely difficult and 
even risky to glean philosophical principles or his- 
torical facts from it. Then again such works as Vira- 
Saiva- adacara-samgraha, Padodakavicira, Pra- 
bahulingalila, Vira-Saivasadacarapradipika, and 
Lingadharana-candrika, are so full of ritualistic 
details and imaginary tales about Lingàyata heroes 
that they contain but little of the cardinal prin- 
ciples of the system. ‘Thus of the numerous trea- 
tises on the Vira-Saiva system of faith the Sid- 
dhanta-Sikhamani with Maritontadarya’s commen- 
tary, the Sukshmagama,  Vira-Saiva-dharma- 
giromani by Shadakshara-Maníri, Viveka-cinta- 
mani by the celebrated Nijaguna-Siva-Yogi, Kriya- 
stra by Nilakantha, and a few others are perhaps 
the only works which contain a partial exposition 
of the doctrinal aspect of this school. Some very 
useful statements about the main Litgayata prin- 
ciples of Guru, Lihga, Jafgama, Prasada, Bhakti, 
etc., can also be gathered from the Vacanas as- 
cribed to Basava, a select number of which, ren- 
dered into English by Mr. P. G. Halkatti, were 
published some years ago in the pages of the 
Indian Antiquary. If we consider these difficul- 
ties, it becomes at once clear why in the writings 
of almost all well-known authors who have tried 
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to give an account of this school, as for example, 
Dr. Bhandarkar, Mr. E. P. Rice, Mr. A. P. 
Brown, Dr. Farquhar, a lack of first-hand 
acquaintance with a fair number of original texts 
and, therefore, an extreme paucity of materials 
utilised are clearly perceptible. With regard 
to the authoritative position of  Nijaguna's 
Siddhanta-Sikhamani, which is one of our main 
sources, a word or two is necessary. Mr. C. P. 
Brown, writing in 1840 an article on the ‘‘ Creed, 
Customs and Literature of the Jangamas'' in the 
Madras Journal of Literature and Science, raised a 
doubt as to the authentic character of this masterly 
work and made the following remarks :—** The 
Siddhanta-Sikhamani, written in Sanskrit verse 
on the Arádhya system, contains a wild mytholo- 
gical tale tending to represent Revana Aradhya 
as a human appearance of one of the 
Pramathas or ministers of Siva. But this 
book is not considered good authority and 
the legend is not current.” ^" Now, the validity 
of the statement that this work is written 
onthe Aràdhya system is not borne out by an 
actual investigation into the contents of the book. 
_ It is evident from a careful study of the contents 
of each chapter of this book that it is not written 
with any special purpose of expounding the 
Aradhya system as distinguished from general Vira- 
Saivism. In no chapter can be found any specific 
mention of the Aradhyas. Then again, as to the 
26 
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remark on its doubtful authority, it is evident 
from a study of the work that either Mr. Brown 
had not himself read it or that he was misinformed 
by an adherent of the community who only heard 
of its existence. On the contrary, the high esteem 
in which this work is held by the general body 
of Lingàyata writers, from Maritontadarya down 
to 18th century writer Shadakshara Mantri, is 
evident from numerous quotations from it found in 
their writings. In discussing the individual merits 
of certain well-known Vira-Saiva works two other 
treatises of M&yi Deva deserve to be specially 
mentioned, viz., the  Anubhava-Sütra and the 
ViSesharthaprakasika. The first work is said to be 
based on the latter portion of the Vatulagama. It 
is perhaps the best work on the philosophical 
tenets of the school, and specially treats of Sakti 
as a fundamental principle. The second work is 
also a very valuable composition as bringing out 
the real significance of Bhakti as Sakti and 
Prasada in the Vira-Saiva cult. This little treatise 
is written in six chapters, expounding the special 
doctrines of the school in the form of a dialogue 
between a Guru and his disciple. Each chapter 
consists of a number of beautiful verses in diverse 
metres expressing the remarkable spiritual earnest- 
ness of the author. Here, certainly, we find a 
work which would be well worth the trouble of a 
modern critical edition. Next to the works of 
Mayi-deva, Kriyasara, a work written in verse by 
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Nilakantha, a later writer who is supposed to 
have composed a Bhashya on the Brahma Sütras of 
Badarayana illustrating the ‘ Sakti-visishtadvaita ' 
standpoint of this system, also deserves to be 
specially considered. This is a rather voluminous 
work, and is written in 31 chapters, each chapter 
being styled UpadeSa or instruction, meant to be 
imparted to one intending to be initiated into the 
mysteries of Vira-Saiva principles. This book 
specially endeavours to present on logical grounds 
a clear exposition of the ' Conditional Advaitism ° 
of the school regarding Sakti as the * Principle of 
limitations,’ to distinguish it from the absolute 
Advaitism of Samkara's school, and is therefore 
called ** Visishtadvaita-siddhànta-rahasya.'' This 
work is interesting and important also from an- 
other point of view, viz., that it professes to 
epitomise the extensive range of Agamic teachings, 
and is therefore also styled as ‘“‘ Nigamagamasara- 
samgraha.’’ Chapters 21, 22, and 24 of this trea- 
tise are specially important, as they deal with such 
philosophical topics as the conception of Maha- 
linga or the First Principle, the arguments for the 
Sakti-visishtadvaita position, and the exposition of 
the six Sthalas or Principles of Vira-Saivism.^ 


Sakti in the Lingayata System. 


We have seen that in the Trika School 
Sakti in Her ultimate character as the ‘ inmost 
nature ' of Parama Siva is designated by the 
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special term "Vimaráa. We have also seen how 
this Vimarsa is.explained as ‘ Reflection of Perfect 
Egoity.” With regard to this problem Linga- 
yata School has undoubtedly much in common 
with the Trika. So great indeed was the in- 
fluence of the Kashmere school of thought on 
Vira-Saivic system that we find many of their ideas 
and even technical terms such as Vimarsa, 
Paràmaráa, etc., are actually borrowed and incor- 
porated into their exposition of the principle 
of Sakti. Like the Trika, Sivayogi Renuka in 
his Siddhanta-Sikhamani starts with the idea of 
Sakti as possessing a ‘common nature’ with Siva.™ 
He, therefore, styles Her in the ultimate state by 
the specific term * Dharmacarini ' which means a 
lawfully-wedded wife who acts in perfect agree- 
ment with her husband's disposition. In this 
supreme state She is inseparably joined with 
Siva in Samavaya relation and is far above other 
subordinate Saktis, such as the five Kala Saktis 
and Kundalini." Jt is with regard to this 
aspect of Her non-difference from Siva that Mayi- 
deva in his Anubhava-Sütra describes as “ a pure 
embodiment of Siva’s Grace’ (Sivaprasadamala- 
vigraha) and also as a digit of Siva's intuitive 
perception of Self’ (Sivanubhutipratibhakala). 
Considered from this point of view of primacy 
Maritontadsrya affirms that She is to be under- 
stood as a ‘ perfect equilibrium of Jnàna and 
Kriya (Jiianakriyasamarasyatmika).™ 
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Thus far we find practically nothing about 
the nature of Sakti which stands out as a peculiar 
characteristic of Vira-Saivic thought. But soon 
the Lingayata thinker throws off his allegiance 
to the sister school and carves out a new path for 
himself. For, the very next moment we find 
that he boldly affirms that this Supreme Sakti is 
nothing but the very self of Maya (Maya- 
svarüpa)."' If we consider how Maya in the 
ultimate sense is never given a place by the side 
of the Highest Reality, Brahman, in the strict 
school of Advaita, but is always viewed with 
suspicion as the * Supreme Author ° of all evils we 
must admit this to be indeed a bold assertion 
reflecting a good deal of original thinking. In 
justice to the Trika School it must, however, be 
admitted that she also regarded Maya Sakti, 
which causes phenomena! diversities, as a special 
mode of the Supreme Svatantrya Sakti. But the 
Lingayatas, though they admitted this con- 
clusion of the Trika, proceeded a step further 
and called this Sakti Maha-Maya or Suddha-Maya, 
i.e., Pure Maya as She is not in the least contaminat- 
ed by Tamas. Here the Vira-Saivas, it should be 
noted, do not adopt the Sàmkhya conception of 
Gunas, which in the latter Advaita Vedanta forms 
the constituent elements of Maya, bringing forth 
illusory forms of perception. On the contrary, 
they follow the Agamic line of thought and draw 
a clear distinction between Maya in the sense of 
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| Avidya and Suddha-Maya or Mahi-Maya. The 
.  . Bàmkhya ' Prakrti’ or primordial matter and the 
. Advaitic Avidya are at bottom the same principle 
except for the distinction that Avidya or Maya 
is not an independent principle but works under 
the guidance of a higher principle of consciousness 
Igvara. The Agamas, on the other hand, main- 
tain the existence of a Suddha-Maya in opposition 
to the Samkhya Prakriti or Advaitic ‘ Triguanat- 
mika Maya’ for the purpose of Siva's assuming 
such pure forms as Isana, Tatpurusha, Sadyojata, 
Aghora and Vamadeva, through which He 
gratifies His worshippers. The reason why the 
Agamas pass on beyond the conception of Gunas, 
the highest point which materiality can approach, 
to a higher principle which they call Maha-Maya 
or Bindu, is because in this Suddha-path of pure 
principles there can be no bondage of Karma 
which proceeds from a confusion of Matter with 
Intelligence. Hence, according to the Linga- 
yata, the Higher Maya (Urddhva-maya) is deter- 
mined by the pure limiting-adjunct (Suddhopadhi) 
of Sattva alone without any admixture of Rajas 
and Tamas. She, therefore, does not produce 
any confusion of knowledge or illusion with 
respect to the substratum of Consciousness on 
which She stands (Svasrayamohbakarini). But 
Avidya or ‘ Lower Maya’ on the contrary, is 
joined with an impure adjunct of mixed Gunas, 
and, therefore, leads to a confused knowledge of 
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Her ‘locus’  (Adhishthàna-Caitanya). Thus 
giving birth to illusory forms of perception, this 
‘ Lower Maya ' acts as the ‘ individualising prin- 
ciple ’ and brings forth a plurality of Jivas or 
individual souls. The Supreme Maya Sakti, 
again, expresses Herself in different degrees of 
consciousness, and becomes three-fold in the form 
of the three Gunas. It is then that She gives 
rise to the three categories of Pati, Pasa, Pagu or 
Preraka, Bhojya, and Bhokta.*” 

If the question is asked: how can this Sakti, 
which remains without component parts in Siva, 
give rise to a world of names and forms which is 
composed of parts (Savayava), the Lingayata 
answers that it can be maintained exactly in the 
same manner as the Atomists assert the impartite 
‘atoms’ (Paramanu) to produce ‘binary com- 
pounds’ (Dvyanuka) and then the world which 
consists of parts. ‘This apparently impossible 
task Maya Sakti can easily accomplish, because 
She possesses the “wonderful power of bringing 
to pass events which ordinarily can never happen’ 
(Aghatanaghatanapatiyastvam). ‘Lhe whole pro- 
cess of the evolution of Maha-Maya, who resides 
in Siva as VimarSa, into the world of multiplicity 
is beautifully explained by Maritóntadarya in the 
following passage of his commentary on Siddhanta- 
Sikhàmani :—‘‘ Vimarsa, the natural Sakti of 
Brahman, remains eternally non-differentiated 
from Him  (samaveta) in a state of perfect 
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equilibrium of Jnana (Intelligence) and Kriya 
(Activity). Hence, distinction and non-distinction 
does not always involve contradiction. If inspite 
of His * Nature of Illumination ' (Prakasarupatva) 
Brahman were void of a potential power of Self- 
cogitation (Svarüpaparamar$a), He would invari- 
ably become a non-intelligent and material thing 
just like a gem, a mirror or a piece of crystal. 
But according to the Sruti text—‘‘ That supreme 
Sakti of His is said to be of various characters 
such as innate Knowledge, Will and Activity ''— 
this Sakti assumes the different names of Cit 
(Consciousness), Ananda (Bliss), Iccha (Will), 
Jüana (Knowledge) and Kriya (Activity). Of 
these, Cit and Ananda being indivisible do not sub- 


ject themselves to a process of ' Internal agitation ' 


(Kshobha), while the remaining three Sakti- 
elements of Iccha, Jnana and Kriya on account 
of their implicit reference to objects (Savishaya- 
tvena) lend themselves to such a process of 
‘ objective differentiation.” So from these three 
aspects the Supreme Vimarsa Sakti partially 
renounces Her nature of unity and crystallizes 
Herself,as it were, into the multiple form of 
three Gunas, somewhat in the same manner as 
clarified butter which solidifies in one portion while 
the other portion remains liquid (Ghrtakathinya- 
nyayena). As the Activity-portion of Vimar$áa Sakti 
cannot completely dissociate itself from the Know- 
ledge-portion and vice versa, Her Knowledge- 
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portion (jüianaméáa) freed from the Highest 
Agenthood (i.e., of the Supreme Self, Uttama- 
kartrtavinirmukta) assumes the form of Sattva 
Guna (Manifestability), and is then specifically 
styled Vidya Sakti. 

In this Sattva form She is called Vidya because 
Sattva is the principle of Intelligence which 
imparts to the devotee the Supreme knowledge of 
the fundamental unity of Jiva and Siva. Then 
Her Kriya-portion detaches itself from the aspect 
of a Supreme-Knower (i.e., of Complete I-ness) 
and becoming slightly mixed up with Sattva and 
Tamas takes the form of Rajas Sakti. When at 
last the close interconnection between the two 
portions of Jnana and Kriya as the different 
aspects of the same Vimarsga is completely lost 
sight of, leading to an apprehension of their 
mutual negation (Anyonyabhavabuddhi), She 
attains the form of Tamas Sakti. In this way 
Maha-Maya or Vimarsa Sakti by her reflection stirs 
up within Her own seif differentiation as the three 
potentialities of Gunas, and through the agency of 
the latter causes the appearance of the three cate- 
gories of the‘ Enjoyer, the * Enjoyed’ and the 
* Guiding Lord’ in the pure Cit-self of Parama- 
Siva. But this process of Her gradual manifestation 
into the * manifold ' of names and forms leaves no 
room for an anticipation of the Samkhya theory 
of ‘actual material transformation’ (Parináma- 
krtagamkavakaga).’’ 297 
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In this typically Vira-Saivic explanation of the 
evolution of Maha-Maya by Maritontadarya the 
most noticeable point is how cleverly he manages 
to steer clear of the positions of the two most 
influential schools of Indian Philosophy, viz., 
the Samkhya and Advaita Vedanta. Following 
the Pratyabhijha standpoint of Will-causality, 
which admits of no ultimate opposition between 
Matter and Consciousness—both being subsumed 
under the higher synthetic principle of Vimarsa— 
MaritGntadarya does not lean to the side of 
Advaitic Avidyà Sakti and deduce the phenomenal 
world from Her inexplicable and illusory connec- 
tion with Brahman, the Highest Reality. Neither 
does he tend to the other extreme of the Sàmkhya 
principle of 'primordial matter' (Prakrti) com- 
posed of three distinct substances (Gunas)—an 
entirely independent entity which does not in any 
real sense enter into relation with the intelli- 
gent Reality, Purusha. Unlike the traditional 
Samkhya view of three ultimate modes of matter, 
Maritontadarya offers an original explanation of 
the Grunas as ‘derived realities,’ and traces their 
origin from a kind of ‘apparent dissociation’ 
(Viyoga) of the two portions of Jhana and Kriya 
from one another. Thus the three Gunas, 
according to his view, can no longer be regarded 
as ‘radical forms’ of matter entirely different 
from Consciousness, but are really the same 
principle of the  ' Reflection of All-completing 
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I-ness' only in different degrees of manifestation. 
Thus deviating from Samkbya and NirviSesha 
Advaita, the Lingayata not oniy gives to this 
Supreme  Vimaréa Sakti characterised by Sat, 
Cit and Ananda the name of Urdhva-Maya 
but also calls Her by such names as Cidam- 
bara Sakti. According to Siddhànta-Sikhamani 
it is through this ** Prime Energy '' of Maha-Maya 
or Vimaráa or Cidambara Sakti that the Supreme 
Impersonal Siva assumes the form of a personal 
Deity with a view to create the world of * pure 
and impure paths’ (Suddha and Asuddha Adhvas). 
As for pure creation (Suddhasarga) He first pro- 
duces through Sakti the Archimagus Brahma or 
Hiranyagarbha and orders him to create the impure 
worlds of mobile and immobile objects. Then on 
being importuned by Brahma as to the proper 
method of creation He brought forth through «His 
Sakti the ‘‘ Pramathas’’ or a ‘class of highly 
intelligent and powerful beings like unto Himself.’ 
These ° Ganas' or ministers of Siva are supposed 
to be absolutely free from the impurities of * Lower 
Maya ' as they are endowed with the Supreme 
Knowledge of Siva’s true Self. On these repre- 
sentatives of His Siva bestowed the powers of 
creating and destroying the worlds.™ 

Leaving aside the question of pure and impure 
creation through Sakti, let us see how the Linga- 
yata writers employ the Idea of Sakti in explain- 
ing the conception of the Linga which forms the 
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very core of Vira-Saiva theology. What the Sri- 
vigraha of Krishna or Narayana is to the various 
schools of Vaishnavism Siva in the category of 
Linga is to the Lingayata School. To a Vira-Saiva 
the Linga represents the Highest Heality capable 
of being realised through meditation, worship and 
devotion. So great importance is attached to this 
concept or symbol that a Vira-Saiva does not feel 
any hesitation in wearing on his body an actual 
material representation of this thought-symbol and 
calling himself a ‘ Liügavant.' The worship of 
God in a Linga-form is undoubtedly of a very 
ancient origin. Mr. Gopinatha Hao, the author 
of ** Elements of Hindu Iconography,” refers to 
Libgam at Gudimallam in South India and 
examining its sculptural features asserts that it 
may belong to the period of the Bharhut Sculp- 
tures, i.e., 2nd century B.C. From this he also 
concludes that Linga-worship is as old as the 2nd 
century B.C. The origin of the Linga-cult is 
hid in obscurity.  '' It has been sought," as Mr. 
Barth remarks,  '' at one time among the Dravi- 
dian races, at another time among the Western 
nations, and even among the Greeks.” ™! He 
believes that the Hindus did not import this symbol 
from any foreign source but found it out by them- 
selves in their search for symbols with figures. 
There are other scholars who would establish a 
connection of the Lingam with the Sisna-Deva in 
the Vedas. Be this as it may, it is not improbable 
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that the idea of Linga-worship originally had 
much to do with the phallus or generative 
organ symbolizing a ‘ universal Creative Power.’ 
Beyond this meaning of creative power the Lingam 
has nothing absolutely to do with the phallus in 
its realistic sense in the Vira-Saiva system. After 
a close examination of twenty or twenty-five 
important Lingayata texts we have not been able 
to find out a single trace of a phallic sense of the 
Lingam. On the other hand, we believe that a 
careful study of Lingayata literature will convince 
the reader that the Vira-Saivas assigned the fore- 
most rank in their system to a thoroughly purified 
concept of the Lingam, taking good care at the 
same time to remove all immoral implications. 
Mr. C. P. Brown, one of the most reliable writers 
on the Lingayata-cult, makes the following empha- 
tic statement with regard to the misinterpretations 
of this valuable Vira-Saivic symbol by European 
writers :-—‘* This symbol (Lingam) is as separate 
from indecency in the Hindu mind as circum- 
cision is in the Mahomedan mind. ‘The Brah- 
mins with their usual love of filth have connected 
a variety of obscenities with Linga-worship, but 
these are wholly unknown to the Jangamas, who 
look upon this idol just as the Catholies do upon a 
reliquary with deep veneration— 
‘‘ Hanging a golden stamp about their necks 
Put on with holy prayers '' 
—Macbeth, IV, 3. 






CHAPTER III 
| ------Some very obscene stories regarding the origin ` 
ofthe Lihgam have been published by various 
_ European authors. These stories (with which I 
| never met in Hindu authors) are perhaps Brahmi- 
nical ; they have nothing to do with the Janga- 
mas; in their books there is no mention of the 
subject; and I have not met with any Jangama 
acquainted with these fables.” "? Much harm 
has thus been done to many of the Saiva schools 
of thought by well-known European writers, in 
whose minds the idea of the Lingam is, somehow 
or other, so closely associated with the phallus 
that they cannot but see some hidden trace of 
‘phallic obscenity” even in the highest philo- 
sophical interpretation of Lingam by some of the 
masterly writers of this school. 
When, for example, Oriental scholars of the 
stamp of Mr. Barth and Mr. Hopkins write in a 
" highly deprecatory manner about the creeds and 
customs of Vira-Saivas as involving ‘ grossest super- 
stitions’ and ‘Siva-worship in its grossest form, the 
adoration of the Linga (Phallus), we do not know 
indeed what to say. We quote below the actual 
words of these two well-known writers on Indian 
Religious Systems, so that the reader can judge for 
himself whether the Lingayatas really merit this 
sort of reproach from authors who probably never 
cared to read any of their authoritative texts :— 
* In passing,’ says Mr. Barth, ‘‘ from this sys- 
tem (i.e., the Pratyabhijna of Kashmere), which 
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we know only in its learned form, to the sect of 
the Lingayits, which is known to us as a popular 
religion, we descend from the heights of the 
Timaeus down to the level of the grossest supersti- 
tions." Then Mr. Hopkins says: * Thus what 
philosophy the  Jangamas  professedly have is 
Vedantie, but in fact they are deistic (not pantheis- 
tic) disciples of Siva's priest Basava, who taught 
Siva-wor ship in its grossest form, the adoration of 
the Linga (Phallus); while his adherents, who are 
spread all over India under the name of Jangamas 
or Lingayits, are idolatrous deists with but a tinge 
of Vedantic mysticism.'' # 

Now, our point of contention is that whatever 
obscene and sexual significance the Liügam might 
originally have possessed in connection with the 
phallic cult, which is, more or less, to be found 
amongst all the peoples of the world atsome period 
or other, the Lingayatas accepted this symbol in 
an absolutely purified character because of its 
simplicity of form, and gave an entirely new 
meaning to it. Thus they gave up the true etymo- 
' logical sense of Lingam, which means a ‘ mark ’ 
or a ‘sign’ pointing out the ‘male’ or ' female ' 
character of beings, and took it as derived from 
two roots “ Lit,"' to dissolve, and “ Gam,’’ to ‘go 
out,’ affirming that it means the ‘Ultimate’ Reali- 
ty into whose self ‘all the creatures of the world 
dissolve and out of whom they all evolve again.’ 
The Siddhanta-Sikhamani, for instance, thus 
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explains the meaning of Lingam. '* He into whose 
self all the gods such as Brahma, Vishnu, etc., and 
all the branches of Scriptural learning such as the 
Vedas, the Agamas, etc., dissolve and again come 
out is the Lingam, the Highest Brahman. There 
is no other principle higher than Linga, because 
the world originates from it, persists in it, and 
finally merges into it.'' ™ 

It is the Supreme Brahman alone that becomes 
the Lingam or the Highest Illumination of Cit 
(Param Jyotih) characterised by Ananda (Bliss) 
and Satta (Existence) for the purpose of worship 
and fulfilment of the pious actions of His devotees. 
The Sukshma Agama, a professedly Vira-Saivic 
work, thus explains the significance of the 
Lingam :---“ The Lingam is unconditioned and 
without any concrete form. It appears to shine 
like a column of Light’ (Tejah-stambhaya- 
manam), throwing out an effulgence of a million 
suns. It is beyond the reach of ordinary senses 
because it has no material shape. This Lingam 
of Supreme Illumination can be inwardly perceiv- 
ed only through meditation by a pure mind.'' ™ 
Further on, in the 6th Patala this Agama 
endeavours to explain the Lingam through such 
principles as the Nada, or Elemental Sound or 
Logos, Bindu or the Supreme Sakti, and Kala or 
rather Cit-Kala, the ‘digit or Siva's active nature 
of Consciousness.’ Evidently, the 147 2877 is here 
explained as a union of both the ‘male’ and the 
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‘ female’ principles of the universe, i. e. Prakasa 
and Vimaréáa, or Siva and Sakti. Therefore, it 
comprises the factors of Nada, Bindu, and Kala. 
Thus the Agama says :—‘‘Siva in the character of 
Nada or Elemental Sound is really denoted by the 
term Lingam. Its basis (tatpithika), the Supreme 
Sakti, is really the Bindu. Kala establishes her- 
self in the Linga only because there Siva and 
Sakti become united. This Kala, or the ‘digit of 
Siva's creative nature,’ is highly subtle and runs 
through all things at all times and places like the 
oil in the sesamum seed or the fragrance 
in the flower. She should be seen through 
the ‘eyes of knowledge’ by means of a 
gracious look from the Guru. Hence comprising 
the Nada, Bindu, and Kala it is known as Lingam 
because all tbe extended worlds of names and 
forms merge in it at the time of Cosmic Dissolu- 
tion and come out of it again at the beginning of a 
new creation. This Lingam is verily of the nature 
of both Siva and Sakti (Siva-Saktyubhayatmakam). 
So all those who desire higher spiritual enjoyment 
(Bhukti) or final emancipation should worship and 
meditate on it.'' ® 

From these two passages quoted above from 
two of the most authoritative texts of the Lingaya- 
tas it can be easily seen how lofty and edifying a 
conception the Lingam is in the Vira-Saiva system. 
In none of these two works can be found a single 
sentence which conveys obscene phallic sense as 
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some European writers would have us believe. 
A similar examination of other treatises also con- 


firms the same fact. To assume the form ofa 
Personal God capable of fulfilling the earnest 


‘desires of devotees and leading them to salvation 


naturally implies the conception of an Active God 
possessed of all forms of Divine Power or Sakti, and 
not an Unconditioned .Pure Being who remains 
perfectly inactive (Kutastha). Herein comes the 
theological necessity of maintaining a Sakti-prin- 
ciple. Now the conception of Lingam, as it is 
formed by a combination of Siva and Sakti, fully 
meets the requirements of an earnest devotee of 
Siva who is impelled by a spiritual yearning after 
the ‘gracious personality’ of a God who can listen 
to his prayers and help him out of the mire of 
earthly existence by infusing into him something 
of His own active nature.” This Siva can do only 
in the Linga-form by sending out His Kala or 
‘the digit of active nature ' (this Kalà being only 
one of the component factors of the Linga), who 
weaves herself into the very texture of human 
beings and rouses him to an act of 'conscious 
spiritual effort." Thus, according to Vira-Saivism 
without the idea of Sakti the conception of Linga 
becomes impossible.. Even in the Maha-Linga, 
which is indefinable and unqualified (Aparicchedya), 
Sakti remains in the subtle form of  Vimar- 
éa. Following the Agamic dictum :—** Kriya 
Sakti or the active nature of Siva, stands as the 
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basis (Pithika, as the ‘ yoni or receptacle of 


Lingam, i.e., the Agamic Adhara Sakti) of Jnana 
Sakti, the very self of the Lord’’ Siva-yogi Renuka 
shows how the idea of Sakti is indispensably asso- 
ciated with the conception of Lingam on the 
ground that it is through the idea of Sakti alone 
that the world, which reveals a union of ‘male’ 
and * female ' powers in the sphere of life which 
continues by a process of reproduction, can be 
viewed as an outer expression of Lihngam.'' *' The 
Supreme Sakti,” he says, “ is the basis. Lingam 
is the veritable Siva Himself. Because of this 
union of Siva and Sakti the universe is called the 
Lingam of Siva.” ** Hence, ultimately Linga 
through the medium of the Sakti-idea points out 
the highest truth of Vira-Saivism, viz., that the 
world, as it consists of both Cit and Kriya (as can 
be seen from the fact that all creatures are en- 
dowed with two kinds of organs— perceptive and 
operative), is essentially one with Siva’s nature 
composed of Cit (Prakasa) and Kriya (VimarSa). 
It is interesting to note how through this idea of 
Sakti the Lingayatas also bring the Jiva into 
closer relationship with Siva in the category of 
Linga. Here, too, the Lingayatas strictly conform 
to Agamic doctrines. For, according to their view, 
the Saivi Kalà or the Supreme Kriya Sakti of Siva 
residing in the Lingam enters into the Jiva and 
operates in the form of Jiva-Kala or Prana-Sakti. 
Thus the Jivaand Siva are in reality the same 
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entity. It is only due to the ‘outward modification’ 
(Bahirmukha vrtti) of the‘ Lower Maya Sakti ° 
that the Jiva conceives himself as an individual 
being. He who knows this essential one-ness of 
Prana and Linga is called a Prana-Lingi, and the 
Yogic method of such meditation is technically 
called Prana-lingisthala, one of the 101 Sthalas 
of Vira-Saivism.” It is from this standpoint of 
Sakti that the Jiva is to meditate on his own self as 
the Sati or the devoted spouse of the Lingam, who 
is the Lord, Pati, and turn away his thoughts 
from all other things. This form of meditation is 
technically known as Sarana or taking ultimate 
resort to the Lingam.??^ Here it must not be for- 
gotten that this relationship between a husband 
and wife is at best an analogy and as such should 
not be pressed too far. This analogy, as employed 
by the Vira-Saivas, does not indicate any sexual 
union in its realistic sense, but only serves to point 
out the nature of ‘ecstatic joy’ which follows the 
actual realisation of * true fellowship ' with God. 
This tendency of explaining the higher spiritual 
happenings in terms of ordinary human ex- 
perience of life is not peculiar to Indian Religious 
Systems only, but is common to mystics of all 
ages, either Eastern or Western. Even as early 
as the time of the Brhadàranyaka Upanishad we 
find Yajfiavalkya, one of the foremost seers of the 
Vedic age, likens this mystic union of human soul 
with God to the deep conjugal embrace which 





SAKTI IN VIRA-SAIVA SCHOOL 221 


locks the couple in utter oblivion of self and things 

around. Once this interpretation of the Lingam 

as ‘Cidakara’ or *Cidanandamaya' is accepted, its 

worship no longer retains an external character of 

idolatry (Bahyapüjà), but becomes an altogether 

"internal affair' of meditation (manana) and trance 

(samadhi). This ‘ Mànasapuja,' which is more 

or less elaborately explained in all the extant 
Agamas, is beautifully summarised in the follow- 

ing remarks of Siva-yogi Renuka : — 

** This internal Lingam, of the form of Cit and 
pervaded by the Parama-Siva, is to be worshipped 
by the flowers of (specific) mental attitude (Bhava- 
pushpa). Hence this worship in the heart-lotus 
is known as the ‘adoration of Pràna-Linga.' In 
this worship Forbearance (Ksham&) is the water 
of ablution (abhishekasalila), Spiritual discrimi- 
nation (Viveka) is the cloth, Truthfulness the 
ornaments, Renunciation the flower-garland, Un- 
diverted Attention the scent, Disinterestedness 
the rice-grains, Faith the incense, the Great 
Knowledge (revealing the truth of the universe) 
the lamp, Destruction of Prapatica (the extended 
world of names and forms), which has Avidya 
as its root, the offering, Silence the tolling of 
bells, Offering up of earthly enjoyments the 
betel-offering, avoidance of the error of earthly 
objects (Vishaya-bhranti), the act of circumambula- 
tion (Pradakshina), and the intellectual power of 
dissolving one's self into the Lingam is the 
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Namaskara or the act of bowing.'' ** Renuka 
emphatically affirms that those who worship 
Siva in a material Lingam with external rites, 
giving up the true worship of the * internal Lingam 
of Light,’ are gross fools. We fail to under- 
stand how in the face of such unmistakably clear 
assertions of Renukacarya as to the real signifi- 
` cance of Linga and its adoration, Mr. Barth could 
make such a misleading statement ‘that with the 
Lingayatas we come to a level of the grossest 
superstitions." Even Basava, as Mr. Hopkins has 
observed, does not teach Siva-worship in its grossest 
form, the adoration of the Lingam (phallus). 
Let us see what Basava says about the meaning of 
Lingam in some of the Vacanas attributed to him. 
In one of them, dwelling on Aikyasthala, he 
says :--- I know not the earth, the sky or the ten 
quarters. I do not understand them. They say, 
‘the whole universe is contained in the centre of 
the Linga,’ but like a hailstone I fell into the 
midst of the ocean ; I am overwhelmed in the 
happiness of the touch of the Linga ; and am say- 
ing only ‘God,’ knowing nothing of duality.” 
Now, Basava certainly can never mean an ordi- 
nary phallic emblem of stone or other metals by 
the term Linga when he speaks of an ‘overwhelm- 
ing happiness in the touch of the Linga’ and 
quotes in approval an ancient saying ‘that the 
whole world is the centre of the Litga.’ If one 
goes carefully through the Vacanas attributed to 
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him it will be quite clear to him that Basava never 
meant to teach ‘the grossest form of Siva-worship, 
the adoration of the Linga (phallus).’ 

Let us also consider the following Vacanas 
where Basava speaks of the Linga :—‘‘O when 
shall L gaze at the Linga in my palm with my 
eyes showering down limitless tears? O when shall 
the sight of the Linga be my life ? O when shall 
union with the Linga be my life? When shall I 
lose all connection with my bodily disorders, O 
Kudalasangama Deva, and say continuously, Linga, 
Linga, Linga." They say that the dining plate is 
the right receptacle for the Linga. But the dining 
plate is not the right receptacle for the Linga. For 
the Linga one's own mind is the right receptacle. 
If you know how to offer your own soul without 
indifference, with a pure heart, Kudalasangama 
Deva will remain in you. O consider if iron cannot 
remain iron after contact with the Parusha (i.-e., 
Spar$a-mani), then one should not have mean 
qualities after contact with the Linga ; for the 
servants of our Kudalasanhgama Deva should 
possess no other qualities than His. You can see 
Linga in the mirror of a devotee's face....Destruc- 
tive weeds have grown in uncultivated soil. They 
do not allow me tounderstand, nor do they allow 
me to awake. Root out these weeds of wickedness 
and protect me. O Father Linga, there I shall 
plough and cultivate." “* These Vacanas make it 
absolutely clear that Basava was no fool to address 
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CHAPTER IV 


SAKTI IN MIMAMSA AND THE OTHER ORTHODOX 
SYSTEMS 


The Mimamsa system of philosophy brings in 
the idea of Sakti or an impelling agency of force 
in connection with the topic of Apürva, which 
acts as an intermediary principle between sacrifi- 
cial performances and their results such as heaven, 
victory, etc. On this Apurva as a Sakti Dr. 
Ganganath Jha remarks as follows: *' It does not 
appear quite reasonable that momentarily dis- 
appearing actions should bring about any such 
future effects, as the attainment of Heaven and 
the like. But the fact is that from certain Vedic 
passages we come to know of the enjoyed and 
prohibited actions to bring about certain results ; 
and in order to render reasonable the production of 
future effects by means of momentarily disappear- 
ing actions we assume certain intervening tran- 
scendental agencies in the shape of “* Punya '' 
(Virtue) and ‘‘ Papa '' (Vice). Thus then, the 
causing of the attainment of Heaven by sacrifices 
is not immediate but indirect through the unseen 
agency of virtue. This is what is called the ‘ un- 
seen force” (Adrshta) leading to a particular 
effect ; and the cause of this unseen force is the 
29 








226 CHAPTER IV 


primary action, fitted up with all its various sub- 
sidiaries preceding and following it and not the 
primary action itself.’’ (Cf. Preface to the Transla- 
tion of the Sloka-varttika, Bibliotheca Indica 
edition.) In discussing the Sunya-doctrine of 
the Buddhists Kumarila admits the existence of 
Sakti as a category which determines from what 
cause what effect should be produced (cf. '* Prati- 
karyam vyavasthita’’). He attacks the Buddhist 
position of Sunya, and says that as the adversary 
does not admit the real existence of such accessory 
causes (Sahakari) as Space, Time, etc., and admits 
** Vasana '" or ‘ Clinging Desire’ as Sakti, which, 
again, is not for any permanent self but rather 
inheres (Ahita) in a thing which is momentary, 
there cannot be any reason why from the know- 
ledge of cause (e.g., Tantu) the effect (e.g., Pata) 
should not always and at all places immediately 
proceed (cf. Sloka-Varttika, Slokas 247-258 and 
also the Nyaya-ratnakara on them). In the chap- 
ter on Arthapattti I&umarila maintains that the 
existence of Sakti in the matter of causality can 
be known only by ‘‘ Arthapatti " or Apparent In- 
consistency and not by any inferential process 
which involves a causal connection between the 
Middle term and the Sadhya. This is so because 
the knowledge of such Sakti (Sakti-jnaina) does not 
depend on any perception of relation. In the case 
of any thing which is a term of relation the know- 
ledge of that thing to which it is related is necessary 
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forits knowledge. Sakti cannot be thus known in 
relation because she is not capable of being directly 
perceived (Pratyaksha-grahana, cf. verses 46-49). 
The principle of Sakti is “also introduced by 
Kumiarila in connection with the question of the 
Universal and Particular as the object of the indi- 
cation of Sabda (Samanya-viSesha). He holds the 
view that Sabdas or words have the Sakti or capa- 
bility of indicating the ‘ Class-notion ' or commo- 
nality. If this Sakti or capability of words, he 
argues, is in the Individual (Vyakti) to bring 
about ideas of generality (Samanya), without 
admitting a separate entity (in the form of 
‘<class °°), of what sort would be the capability of 
denotation for such a person ? (i.e., the Vacya- 
Sakti)? (1) Will this capability be cognisable or 
non-cognisable, and (2) will it be different in each 
individual, or one (and the same for all) ? 1f it 
becomes one and cognisable, then, in other words, 
it must be only a class. If, again, this Sakti 
becomes non-cognisable (agrahyatve), then the 
idea (of Singleness or Commonality) becomes 
devoid of any basis (and as such false) because no 
object is accepted by mere existence (unless it is 
cognised actually in some form or other). Thus 
in the course of arguing that the Sakti or capabi- 
lity (cognisable) of a word to signify ‘“‘ samanya `` 
cannot belong to an Individual Kumiarila arrives 
at the notion of the existence of Samanya or Jati, 
that is, the idea of Single Commonality as the 


ù 7 


calls Sakti. 








notion, he argues that its manifestation would 
depend on certain capabilities in the Individuals 
composing it. It is therefore, this  '' Class "' 
which when manifested by an Individual, becomes 
its Sakti. This Sakti or capability is not in all 
Individuals, but in some only. That is why the 
Class ‘‘ Gotva `" is not perceived in the presence 
of any and every individual (e.g., horses or ele- 
phants), but only in that of individual cows. No 
exception can be taken to this * Capability,’ which 
is natural, just as we cannot take exception to the 
* burning capability ' of fire and not the Akasa. 
This Sakti or ‘a Single Capability ' as the con- 
trolling agent (of such relation as that between the 
Individuals and the Class) is established by Artha- 
patti Pramána or Apparent Inconsistency. 

This Sakti or Capability, according to Kuma- 
rila, cannot itself become the object of the Single 
notion of Commonality for two reasons: (1) 
because it cannot be perceived directly by the 
senses and (2) also because according to Mimiüinsàá 
no idea can exist without a reality as its counter- 
part (cf. Akrtivida—verses 12-20 and 41, 42, Sloka- 
Várttika). Thus we can see how the Mimimsaka 
is almost forced to admit Sakti as a mere logical 
category like the Nyaya and the Vaifeshika in its 
special form of Apürva to establish a causal con- 
nection between the sacrificial act and its future 
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results. In this systern Sakti is not the Supreme 
Sakti of Vimarfa raised to the higher metaphysi- 
cal ground of the Ultimate Principle of all creation. 
This explains the great difference in the attach- 
ment of a higher value and importance to Sakti 
in the Kashmere and Libgáyata systems as we 
have shown before. . 

In the Advaita Scbool Samkara no doubt admits 











~ Sakti as a determinative category in the Cause 


when he affirms in his Sarirakas Bhishya :— 
‘*Saktié ca Karanasya káryaniyamáürthá kalpya- 
mink nányà nàápi asatI vā káryam niyaccbet.'" 
Elsewhere in the same work he calls Avidyà or 
Maya a ** Great Sakti `` enveloping the Jivas, 
who are totally ignorant of the true nature of the 
Real Self. But thus far he goes and no further. 
Vidyarapya, the author of the well-known work 
Paficadasi expressly calls Maya a Sakti, and 
devotes a long chapter at the end of the manual 
to it, in which he dwells at great length 
on the nature of Sakti from the Advaita point 
of view. But this system never recognises Sakti 
as a real principle and non-different (in sub- 
stance) from the Highest Brahman. Thus Sakti 
practically loses ber real metaphysical value in 
the system. 

The SAmkhya Pradhána or Prakrti is no doubt 
essentially a principle of Sakti from which all 
subtle and gross matter proceed. But she is never 
regarded in this dualistic system as the active 











nature of the Intelligent Principle, Purusha and 
|. therefore, does not enjoy the proper position that 
she ought to have. This comparison with the 
4 treatment of Sakti in the Six Orthodox Systems 
| enables us to understand clearly how Sakti as the 
| Supreme Svatantrya Power of Siva in Trika was 
: a very important departure from these systems, 
and reflects not a little originality of thought on 
the part of its advocates. It is the Kashmere 
Trika that never lost sight of the Svetisvatara 
hint at ‘Supreme Sakti belonging to God,’ and 
restored her to her proper position in the sphere 
of higher metaphysical speculation. 
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APPENDIX 
` आश्विनोविळवोक्तर, wee अध्याय, Sis. 17-18 — 
" wm. wérgceppec «Uem WU Ww 
सकती Qm atecae cuf ७” 


` oa viran, 5]. »:-- 
“या सा niay. कर्शिता rera ! 
care we: का Efa feed: efroo® 5 "° 


» Si. 979, wiña -— 
" fatsirwnt = gufu था: / 
ताः: emariaren gaurus ET # ` 


* Cf. also under qum «ryu, SI. 8, Tyr wg! -— 
-qime लु sm aff बलि लका cuu wj. ww 

fe frui इच्छा, aera wow wereld feelers warp uw wre, otc” 
For the definition of fees cf. queres erewerfeere. 


page 2 :— 

** ereaiqentfaevew, vfeqeiterreresnater.. wwe ऋमर लक 
स्थितिलयय हेतुभूताकलिमाइम्‌ vin oepa fast: : 

Cf. also Iáv. Pr. 81. 1. 5. 14: — 


`* का स्फरत्ता ewes) ww ettet १ 
कैचा आारतळा Èm wed wek fw. ~ 


. www commentery under SI. 2-— 
ae) wots efecrn fegar lutea uw wow 





Jerfa aure castes a ww wv oe qul करो इचि 
warW'wapm! mems nmm o apum wem + 





SAKTI OR DIVINE POWER 
र Cf. महेश्वरानन्द'ऽ महार्थमजरी, 81. 14 and its commentary— 
“a एव faadifeq eg ate sadaq । 
शक्तिस्वभाव: कथितों हदर्यावको णमधमांसलो ल्लास; ॥ 
यः mena; शिव: स॒ एव शक्तिस्वभावः कथितः, तस्यैव किञ्चिद 
उच्छ्‌नतायां या अवस्था तया शक्तिशब्दब्यपरदेश्य: इत्यथः, etc.” 


s Cf. पराविंशिका, 51. 24:— 
“ यथा न्ययोधवीजस्थ: शक्तिरूपो Here: । 
तथा हद्यवौजस्थं जगद एतच्चवराचरम्‌ ॥ 
° Cf. faafa of शिवोपाध्याय, Sl. 53, विज्ञानभेरव : — x 
“ aq इयम अक्रमा एव पारमेश्वरो शक्तिः स्फरति, तच्चापि च स्वस्वातन्व्रात्‌ 
दपैशनगरवत्‌ क्रमम्‌ अपि wamaq usd पूर्वम्‌ उत्तरव ब्यापकतया स्थितं 
az इव चटादौ उत्तरं तु usta शक्षयात्मना स्थितं इच्च इव स्ववौजे इति सव्व 
खर्व्वात्मकम्‌ |” ी 
^o (71. मालिनौविजयोत्तर, दितौय अधिकार, 51. 29 :— 
“शक्तिशन्भू पदिज्ञ बी तुय्यातोते वरानने ।! 
Cf. also for the idea that the concept of शक्ति is 
simply employed for denoting mw, Sl. 12 :— 
^ वाचकत्वेन सर्व्वांपि wan: crow reda 
^? अनुत्तदप्रकाशपञ्चाशिका, 51. 9:— 
“ प्रकाशोऽनन्यतौ भाव: स्वातन्तोज्लासकैंवल: | 
परिच्छिन्नात्मिका शक्तिः शम्भो वि श्वातिशायिनः a^ 
I TOO’: — 
* अन॒ुक्तरानन्दमयो देवो भोक्तोव कथ्यते । 
swiftes भोग्यमेव तत एवास्य शक्तिता ut 
४5 Cf. जयदरथ 5 विवेक under 51. 106 :— 
+ Cf. बोघपञ्चाशिका, 5]. 2:— 
४७ (7f. इखर-प्रत्यभिज्ञा— 
“४ तस्मात्‌ स्वालन्वाशन्यताभासनेन स्वातन्चायक्तताभासनेन च यदिदम्‌ wwe 
Taq आत्मरूपमेव परमेश्वरो भासयति az विमर्शेबलात्‌ इति Sa प्रधानम्‌ i 


- 
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१७ Tév. Pr. V x under Sl. 10, प्रथम अध्याय, पञ्चम आजक़िक :— 
“तचच सदेव प्रकाशस्य प्रमाळल्वात्‌ तदाब्मतग्रा च विना प्रकाशमानस्य 
अवस्तुत्वात्‌, किन्त अहम्‌ इति sia परामश योऽयम्‌ इदंतापरामशः सैव वाच्यता i” 
*7 Cf. Bradley's Appearance and Reality, Chapter 27, 
page 551. ' 
१७ Cf. Táv. Pr. V., under Sl. 1. 5. 13 :— 
`“ चेतयति seas या चितिः चितिक्रिया तस्याः प्रत्यवमशे: स्वात्मचमत्कारलचण: 


आत्मा स्वभाव:, etc.” 
Cf. also azfanfaawa<i¢, commentary on SI. 2. 


`° Cf. षट्विंशतितचक्चसन्दोह्ठ, 81. 2, commentary : — 
“परमेश्वर एव हि सेश्र्य्योच्छलत्तया पूर्णाहन्ताचमतृकारतारतम्येन शक्तिदशाम्‌ 
अधिशेते इति अत आनन्दशक्तिप्राधान्यम्‌ ।” 
ao Of. Iv: Pr. V., 1. 5. 18 1 — 
> “auf घटेन «raft न चमतक्रियते स्वात्मा न पराखश्यते, न स्वात्मनि 
लेन प्रकाश्यते, न अपरिच्छित्रतया भास्यते ततो न तेन चेत्यते इति saa, ete.” 


* Cf. note No. 19. 

^* Cf. the remark :-फलभेदात आइोपितमेद: पदार्थात्मा afm: 
quoted from Iáv. Pr. V. in the commentary on विज्ञानमैरबव:, 
Sl, 19. 

पदार्थ is translated as category in the sense of any- 
bhing which is an object of knowledge, and implies not 
only 2 thing which is predieable of another but also a 
thing which is capable of having anything predicated 
of it, , 

ss Cf. मालिनौविज्ञय, 3.5 :— 
“ar सा शक्तिनेंगद्दातः कथिता समवायिनी । 
se तस्य खा देवि few प्रतिपद्यते ॥ 
** Cf. अन्नन्भइ's explanation of समवाय in तर्केसंग्रह, Mr. 
Athalya's edition, page 61. 

“ नित्यसम्बन्धः समसवायो$यतसिडतत्तिः । ययोर्चयोमैध्ये एकम्‌ अविनश्यद 
अपराखितम्‌ एवावतिष्ठते erageafewt) यथावयवावयविनौ गुणगुणिनौ fr- 
क्रियावन्ती जातिब्यक्ती विशेषनित्यद्रब्ये चेति s 
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Cf. wwz's स्पन्दकारिका, No. 18:— 
'f ज्ञानज्ञ यब्वरू पिण्या weal परमया यतः: | 
पदइये fayuifa azas तु चिन्मय: ॥ ”” 
Cf. also सकुन्द्राम's commentary on it :— 
`“ परमेश्वर एव स्वमायाशक्तिमहिस्या विचिच्लेवज्ञ लावेन प्रथमान: स्वाब्यतिरेकिनों 
परां wf पददये जायतस्वप्राख्ये अभ्यन्तरकर यासुखादिना वहिष्करणनौलादिना च 
आभास्य तत्तददशाब्यवकह्लारान्‌ उद्भावयति परन्तु vasa शक्रे: परत्वं यत्‌ शिवप्रकाशम्‌ 
अतिरोधाय अनन्तवेभवेन स्फ रणा, सुषुसलुरव्ययोस्त्‌ विभक्तभिन्नसंवेद नीयाभावात्‌ स्वात्मनि 
समरसोौभूलशक्तिरोश्चर एव प्रकाशते । ' 
** Cf. रामकरठ”'5 fasfa on कारिका 1 :--- 
“सा (i.e.n. इच्छा, the निमित्त of fata and उन्मेष) च अञ्चति रक्षा 
net शक्तिः, तदवगमे एव च आत्मेश्चव्यप्रत्यभिज्ञालक्ञणसि डे हइतु:। स च दिद्धक्षयेव 


स्वार्थान्‌ (3.1) sea ब्ष्यमाणान्धायेन सांसारिकपुरूषप्रसिद्ध च्छासाडश्यात्‌ 
तदड्वगमो पायतया इच्छाशब्देन व्यपदिश्यते i” 


97 (Cf. "wfuwa's परमार्थसार Sl. and also योगराज' 8 commen- 
cary :— X 
araq परिपूण स्वात्मनि विद्यान्तितों महानन्दम्‌ । 
इच्छासंवित्‌करयीनिभरितम्‌ अनन्तशक्तिपरिपू्गोम्‌ ॥ ` 

“afma स्वभावे अखण्डाहन्ताचमल्‌काररसे विद्यामात्‌ महान्‌ आनन्द: 
परनिह fa: यस्य इति । तत एबं परमाद्वादकस्फ रत्तासारत्वात प्रकाश्थब्फटिकार्द: 
spepz देलचण्यम्‌ उक्तम्‌ इति । इच्छाज्ञानक्रियाशक्तिलखभावम्‌ एव न पुन: शान्तत्रह्म- 
वादिनानिब mimfaxfwd जडकल्पल । '' 


“sar शि पुरुषस्य इच्छावस्थायाम डष्यमाण: पदार्थ: स्वरूपाव्यलिरेकेयोब 


safaea, तया भगवत: शक्ती अनन्तावभासविशेषचिलं जगत्‌ मनागप्यनुपजात विशेषात 
स्वरूपात्‌ चव्यतिरेकेण ca अवतिछते। `` 


x mmus'sfaafe, 1. 1. 
Ibid—**«r qata स्वरूपाद अभिन्ना शक्तिरेकव ताक्ष्विकाँ इृदमिति- 
परामशेमेदमावजन्मना त॒नानानामरूपविभक्तभावमेदन अवभासमाना सतो बहुत्वेन 


aafe, शक्तीनां चक्रम्‌ इति | शक्तिशब्देन च भावब्यक्तीनां व्यपदेशे परमेश्वरात 
शक्तिमतो मेदभावप्रलिपादनमेव प्रयोजनम्‌ | '' 
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° Cf. विज्ञानमेरव, Sl. 18: — 
* शक्तिशक्तिमतोयदबद अभेद: सब्येदा स्थितः ! 
अतस्तदूधर््म धम्मित्वात्‌ पराशक्तिः परात्मनः ú” 


^! Ibid, 81. 19 :--“ न as दर छिका शक्तिव्येतिरिक्ता विभाव्यते i" 
Also 81. 21 :— 
** यथालोकैन eae किरयार्भास्करस्च च | 


ज्ञायते दिगूविभागादि तद्वत्‌ waa शिवः प्रिये ॥'' 
s Cf. commentary on fasraaca, Sl. 19. 
5393  * कद्भिहितो भावो द्रव्यवत्‌ प्रकाशते ।'› 
^* “ फलभेदादारोपितभदः पदार्थात्मा शक्ति: प्रत्यभि ज्ञा i 
° Cf. षट्विंशतितत्त्वसन्दोह-- 

“ तस्य «fear स्वतन्त च्छाशक्तिरेव szafa बिषवस्य स्व्ान्तनिंली नत्वात्‌ 
बौजभूता शक्तितक्त्वतां याति, शक्तेः शक्तिमद्धश्मित्वेषपि नान्यदशनाभिमतवत्‌ तस्मात्‌ 
व्यतिरेकः, ete.” 

E “afma शक्तिमट्पाट व्यतिरिक्त न बाज्कति । 
तादात्मामनयो जित्यं वक्िदाहिकयोरिव: ॥'' _ 
937 Of. सांख्यकारिका, No. 27, and also वा चस्प fafez's तत्त्कीसदौ-- 

“ प्रालोचितमिन्दिये ण बख्विदम्‌ इति सन्मग्धमिदमेव' नंवमिति सम्यक कल्पयति 
नियम्य दर्शयति विशेष्वविशेषणभावेन विवेचयति ति याबत्‌ ।" 
also “aa: परं पुनस्तु घम्मर्जात्यादिभिय॑या | 

बद्धावसी a1 हि प्रत्यच्ञत्वेन सम्मता ॥'' 
35 रामकण्ड'ऽ fasfa on स्पन्द्कारिका, 4.16 :— 

“qed cepi manan, यदभिन्नमपि स्वरूपप्रतिपादनान्यथानुपपच्या 
विभज्य तत्त्वविद्भिः प्रकार्यते। तथा च तत्त्वमभस्तोते गुरुभिः सततमविलुप्तोंप- 
लब्घत्वलक्ष पास्वघर्यरूपाया: WH: प्राधान्यप्रतिपादनाभिप्रायेण शिवत्वमेवमस्तृयत-- 

यस्या निरूपधिज्योतौीरूवाथाः शिवसंज्ञया । 
ब्यपद्देशः परां तां aat नित्यम पास्महे g^ 
° लन्त्रालोक, 51. LOO :— 
** अस्थास्थदेकरूपेण् वपुषा Ware च र: 
Heated few तदात्यचत्‌ घटादिवत्‌ i” 
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Cf. जयरथ'5 विवेक on तन्द्रालोक, Sl. 100: — 

“afe नाम wur: प्रतिनियलेन कैनचिदरूपेण अवतिछेत, तदास्य घटादिन्यायेन 
साहेत्रय्ये संविदरूपत्व॑ च न स्यात्‌, vada हि अस्य Hea संविदरपत्वः च यत्‌ 
तत्तदनियतवाच्यवाचकात्मना परिस्फरेदिति, ... ... ... ... किन्त स एव स्वभावो 
यः स्व्रालन्त्रामिति meig इति च सर्व्वचोदघोष्यते, तत्प्रतिनियतेऽस्ः स्वरूपे 
प्रकाशमाने माहेश्वय्य संविद्रूपत्वम्‌ च न स्यादिति जाडासैव आपतेत्‌ । जड़ एव fe 
चटाद्रिदम्‌ इृदानीमच भाति इत्येवम्‌ आत्मनियलावभासो भवेत्‌ न तु परः प्रकाशः । 

*' This does not profess to be a chronologically worked 
out theory, but is simply a psychological justification of 
the inner working of the mind of Trika writers that led 
to the concrete development of the afm-idea. The main 
reason seems to be this that when शक्ति standing for the 
inner nature was scooped out of शिव and placed side by 
side with Him as the mother of all diversities there 
remained no other alternative but to turn away from शिव 


who was thus rendered hollow and henceforth to regard 
शक्ति as the ‘sole principle of all becoming.’ 


** Of. मालिनौविजयोत्तर, प्रथम अधिकार, 51. 8. 

** Ibid, 8, 4, also 1. 25. 35. 

** Jbid, 12, 18, 14, 15, 16, 17 अधिकार8. 

+s Ibid, 8, 25-29, 84-35, 52, also 18, 37-39. 
*० Jbid, नवम and एकादश अधघिकार&. 


*? At the very outset of मालिनी we find that the sages 
नारद, wiam, dat, वशिछ and others come to कुमार, the 
destroyer of the demon तारक, and say that they have 
come to him desirous of proper success in योग | 


Cf. मालिनी, 1. 2-5, 10-14. 
ss Cf. Ibid, 7.1. The twenty-six postures are :— 
1. विशलम्‌, 2. पद्मम्‌, 3. mf", 4. चक्रम्‌, 5. वजुम्‌, 6. दण्डः, 
7. dw«, 8. aetien, 9. महासुद्रा, 10. खगेत्ररो, 11. महोदया, 12. कराला, 
13. @z twa, 14. कपालम्‌, 15. www, 16. पाशम्‌, 17. अद्धशम्‌, 18. war, 
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19. farage, 20. आवहस्थापनी, 21. स्थापनी, 22. रोधा, 
23. द्रव्यदा, 24. नतिः, 25. अमिता, 26. NAAZ । 
** मालिनी 8, 44, 176. ° 
Ibid, 11, 4, 20. 
** Ibid, 15, 45, 46. 
s.a. bid, 18, 29, 32. 
** Ibid, 11, 10 also 19, 58. 
“ यो यवाङ्गे स्थितो वथः क़ुलशक्तिसमुद्भव: | 
तं aaa समाधाय स्वरूपेणेव योगविद्ध ॥ ' 

5५  विज्ञानभेरव:--' ur ESTADO भेरव उवाच, etc.”’ 

Also Sl. 163—“ इत्यक्लानन्दिता देवो aw लग्ना शिवस्य qi” 

The meaning of «xa, specially applied to faa, is ex- 
plained in Sl. 130. It is explained with special reference 
to two important factors in the nature of faa, viz., (1) 


सब्वामशैन---8 kind of ‘inner discourse’ of all objects, and (2) 
स व्वब्यापकत्व-all-pervasiveness. 


s» (f. निज्ञानभंरब, Sls. 2-4, 14-21. 

ss Fbd, Bl. 20 :— 
शत्तयवस्थाप्रबिष्टस्व fale भागेन भावना | 
तदासी शिवरूपी स्यात्‌ Aga aAA ॥ 

चेमराज explains “ qunm" as ' प्रवेशोपायदारम्‌ । ' 
s? Ibid, Sls. 39, 40, 43, 44, 45, 46, 58, 89, 108, 120, 
122, 127, 134. 

* प्रावाद्सिसुञ्चारात्‌ भ्र तान्ते यन्यभावनात्‌ | 


शून्धया परया waa सखून्यतामेति wxfa u^ 
This wa is, again, conceived of as a “Great Sky" 
(परव्योम or Herat) which is devoid of any particular shape 
(maafa) | 
ss Of. ammit, 51. 69; 
also “geal मूलगून्यं युगपदभावयेच य: | 
` रोरनिरपेक्िण्या waa शन्‍्यमना भवेत्‌ d^ 
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That this w refers to a substratum of undetermined 


consciousness ( निचिकल्पक or faxraat fea) can be seen from 
Sl. 45 :— 


“ qup सूलणन्धं च्छ न्धं भावयेत्‌ स्थिरम्‌ । 
युगपन्निदि क्रल्पत्वात्‌ fata कल्पोदयस्ततः ॥” 
also “४ व्योमाकारं स्वमात्मानं ध्यायेद्‌ दिगूभिरनाइतम्‌ | 
निराया fafa: क्तिः स्वरूपं दशयेत्तदा ॥›' 


According to विज्ञानभेरव this void is attained by a process 
of merging the सन: which is at the root of all modifica- 
tions as it continually oscillates from the one extreme 
(कोटि) to the other of doubt (संशय). Cf. Sis. 60, 83, 108. 

This z*:, it is highly interesting to note, has been 
carefully distinguished from that of the माध्यमिक (nihilistic) 
Buddhists by such terms as अबे, sare, saran (cf. 127). 
acm explains this शून्य as that alone where the cognisable 
objects (ĝas) are not cognised —" यदव वेद्यस्य www तदेव सून्यत्वम्‌ ।'' 

What «xr: wants to say on the positive character of 
this qa as against the nihilist is that it is consciousness 
beyond the region of discursive thought expressing the 
relativity of ज्ञाता, sa and ज्ञान. It is called gy because 
it is devoid of all * «rere TW IS,' all the relative aws, and 
«m zs. Quoting from विमज,दोपिका, an earlier work, he identi- 
fies this ‘void’ with स्वातन्ताा meaning consciousness. As 
every negation implies some kind of determination and so 
refers to a positive reality at the back ground, this ya as 
consciousness is at the root of all आनम्बनप्रत्ययछ. Quoting 
from *"r«m an earlier Agamik work, he attempts to show 
that activities proceed from this void as nfm. According to 
this work all the letters constituting  speech-activity 
proceed from शक्ति which, again, starts from zw. These 
xs constitute ' ws" and from ‘amas’ comes the whole 
scheme of creation. 

अभिनव in his तन्वालोक takes this g»* conception to mean 
संबिद (pure consciousness) when it separates itself from 
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the entire world of cognisables and reflects on itself as 
‘I am beyond the world.” Then according to him faz 
appears in reality as nothing but a shining pure and 
simple like the serene cloudless sky above. Cf. arena, 6.9. 


Criticising the माध्यमिक view-point of शून्य as ‘absolute 
negation’ जयरथ says: The माध्यमिक hold the absolute 
negation of all existences. Consequently, they maintain 
that even संबिद or consciousness—as the datum of all 
cognitions—has no real self-determining character (नि:च्वभाव) 
and is, therefore, unreal (faa, not real in the ultimate 
sense). This position is not tenable. If संविद्‌ becomes 
मिथ्या and, as such, has no independent character there 
will be no existence of any kind at all. 


Even in the case of blue, etc., when they lose their 
own individual character because of unreality they still 
find a ‘locus’ in this «faz (though undifferentiated). 
But if this संविद्‌ is said to be non-existent nothing will 
appear and no existence could be predicated of anything. 
Thus the entire structure of human knowledge will totally 
collapse. For further reference to rw, cf. योगराज on 
परमार्थसार, 51, 32. The main results of the discussion may 
be summarised in the following terms :— 


1. . zem is Hfaz or चित्‌-शक्ति:— not in actual operation 
as yet but in suspended animation—something like 
the =< of the स्पन्दकारिकाs. It is thus an absolutely 
positive thing. 

2. It is nothing but perfect स्वातन्ता running even through 
such negative forms of knowledge as 'sky-flower, 
son of a barren woman etc." 

8. This void is absolutely devoid of all mental 
modifications, undetermined by relational forms of 
thought activity and is, therefore, like the cloudless 
sky above. 


As regards the conception of w as the ‘‘ Great आकाश ” 
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(the space-giving element) it is interesting to observe 
that this conception also plays a prominent part even 
in the thoroughgoing school of wa, first expounded by 
गौड़पाद in the earlier part of the Sth century before qaa 
promulgated the ,शिवसूच5. Even earlier than गौडपाद. in 
several of the Upanishads we find that the आत्मन्‌ is 
compared to आकाश्‌ on account of its pervasiveness (ब्यापकत्व), 
invisibility (seme) and giving support (amamma). Thus 
गौड़पाद in the weaqawaxca of his माण्डुक्य कारिका explains the 
llusory nature of the relation between आत्मन्‌ and जौवात्मन्‌ 
by the example of जाकाश and its modifications in चटाकाश, 
पटाकाश, etc. Cf. कारिकाऽ 3-9, 11-12, waum; also कारिकाऽ 1, 
91, अललातशान्तिप्रकरया | 


Thus it might be quite possible that the first concep- 
tion of wa arose in the Aupanishadic hint at the स्वरूप of 
ब्रह्मन by a process of continual negation (fetwau*" of 
phenomenal appearances in Him such as “ अथात आदेशो नेति 
नेति,” “ अस्थलमनण wea,’ etc. Then this ' नेति-माग ' (path of 
negation) was taken up by the wa school of गौड्पाद and 
आदर as a convenient mode of establishing the furta of 
the phenomenal world. (Cf. अतप्रकरण, Sl. 26; also 
अस्नातशान्ति, Sls. 88-84). 


Almost at the same time (might be earlier) the 
Nihilistic Buddhists took up this conception of ‘ negative 
description ' and developed it in their own way. The Trika 
writers, possibly a little later than गौंडपाद, took up this a 
or void and instead of employing it merely as an analogi- 
cal example carried it a step beyond and connected it 
with स्वातन्वा शक्ति, the real nature of faa, forming the central 
part of their doctrine. 


s> Cf. तन्वालोक, 1. 17-18: — 
a meee यन्न ग्रौसालिनौजिजयोत्तर i 
agus निर्डि टं स्वशब्देनाथ fara: ॥ 
ड्शापक्टादशबस्वच्टभिरज्ञ यच्छासनं विभोः: । 
aqart विकशास्त्रं fe तत्सारं मालिनौमतम्‌ ॥ 
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°° Ibid, Jayaratha’s Commentary :— 


afaa विजयेन aeifqnaa उत्तरति aMMa saa gaang 
सव्वेशास्त्राणां --- लञ्च सिद्धनामक-मलिन्यासख््य खण्डवयात्मकल्वात्‌ विमेदम्‌ aa 
क्रियाप्रधानं सिञ्चतन्वम्‌, ज्ञानप्रधानं नामकं aa, तदभयमयं मालिनौमतम इति, 
तदव wu, ere “तत्सारं मालिनीमत'मिति । " 


s™ Tév. Pr. Kā., 1. 5. 13: — 
è 


चितिः प्रत्यवमर्शात्मा परावाक्‌ स्वरसोदिता 
amara स॒ख्यं तदे श्वय्ये परमात्मनः | 


ss TIbid, 1. 4. 1, 2, 8. 
Also 1. 5. 10. Utpala defines विमश as “waman 
स्वभावम'' 1. 5. 11. 


eS) -lbid,-1. 5. 125; 18, IT. 
s% प्रल्यवसमश is explained by अभिनव as a sort of ‘internal 
discourse.’ The idea that led to this meaning is that these 
Trika writers like many other writers of other systems of 
Indian Philosophy maintained the theory of ‘ an inseparable 
relation between thought and language.’ Whenever 
there is thinking going on, an ‘internal speech ' not yet 
materialised in concrete «gs or wats, they believed, is 
also going on in suppressed form within the mind. The 
best exponent of this theory of ' eternity of speech ' was 
भत्तहरि, the famous author of वाक्यपदीय, a highly interesting 
and learned work on the philosophical aspect of Sanskrit 
grammar. He maintained that no idea or thought (प्रत्यय) 
is possible unless there is a sort of ‘mental reconstruction 
or reconsideration’  (wermwez—inner discourse). This 
‘ discourse’ is the essence of m= and must, therefore, be 
presupposed in every form of ज्ञान or waa. According 
to him every w= is an expression of  ''Existence'' 


81 
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(uw). His position may be judged from the following 
कारिकाछ : 


“a सोऽस्ति प्रत्ययो लोके खः शब्दानगमाहते 
अनुविद्चम्‌ इव ज्ञानं सव्यं शब्देन गम्यले । 
amaga चेदत्कासेदवबोधस्य spud 
न प्रकाश: प्रकाशेत सा fe प्रत्यवमञशिनौ n ” 


अभिनव uses the term m= in a special sense. In comment- 


ing on प्रत्यभिज्ञा, 1. 2. 1, 2 he further elucidates the meaning 
of this word as ‘that which has the nature of संजल्प ora 
kind of ‘‘inner recognition of the essential identity of sre 
(speech) with its corresponding object (अर्थ) in such a 
unified form of close-proximity (fraa) as ‘this is this’ 
सोऽयम्‌.’ This inner recognition of unity meant by a= 
does not form a part of the cognised object (विषयपच्ये न ata) 
but is rather connected with the ‘‘ All-illuminating Intelli- 
gence'' (प्रकाश). This m= may assume various forms such 
as ‘This is," ‘That is,’ ‘That is this,” ‘This will be,’ etc. 

अभिनव apprehended that these terms ‘arm’ and “शब्द ' 
might very easily mislead a person to think that they 
refer to ordinary words capable of being externally grasped 
by the auditory sense-organ. So ke again explains it in 
commenting on wafast 1.6.1 as ‘something quite different 
from ordinary words which can be heard.’ ‘' This वाक्‌ , 
says he, ‘‘ appears to be internally merged in consciousness 
(fazna). Cf. ‘afm अर्थ सोऽयम्‌ इत्यशिसम्बन्घेल ।'' 


s.s संकेत, according to Nyaya Philosophy, means ‘the 
convention” made by will that such and such a meaning 
should be understood from such and such a word. It 
refers to mf or the signifying power of words defined as 
‘the relation of a word and an object that always serves 


to revive the memory of that object (whenever the word 
is spoken).' 
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Cf. तकंदौपिका--“ डिल्यादौनामिव चटादौनामपि संकेत एव शक्ति: | ” 


se Cf. Iév. Pr., V. 1. 5. 18 :— 


“ अत एव सा स्वरसेन चिटरपतथा स्वात्मविद्यान्तिवपुषा उदिता सततमनस्तमिता 
नित्या अहमित्येव । ”' 


6” Cf. कामकलाविलास, Sl. No. 1 and its Commentary :— 

° विमर्शो am विश्वाकारेणा विश्वप्रकाशेन fagderta वा wafan fafa 
fases रणाम्‌, तस्य sts नाम अन्तसुखत्वम्‌ । ' also comment 
on Sl. 4 “ विमर्शो नाम अनवधिरेका faes confer: । ” 

ss Of. Iév. Pr., V. 1. 5. 8:— 

“amma सर्व्वोऽयं भावराशिः चिदात्मनि अहमित्यव वपुषा सतताव- 
mawq asqa स्वातन्वालच्चणात्‌ स्त्रामिभावात्‌ fafaa वपुषा क्रमादिना 
संविदेन बहिष्करोति प्रमाठमेद्प्रथनपूब्वकम्‌ । तवापि क्रचदाभासे ऐका ÂT- 
प्राणबुद्धिसुखाद्याभासांशेषु तु भेदस्य अविगलनात्‌ सव्वा GAR) अतएव प्रतिच्चणं 
प्रमाळसंयोजनवियोजनवेचितेाण परमेश्ररों छष्टिसंहारादिना विश्वं प्रपञ्चयति v 


6° Of. Iév. Pr., V. 1. 1. 2:— 

«a चायं स्वलन्नः। स्वातन्वा चास्य whe भेदनं भेदिते च अन्तरनुसन्धनेन 
अभेद्नमिति बहुप्रकारं asura: | 

Cf. also “vata परमात्मनो wei maarata,” ete., fauízet 
1.5.13. 

zro bid, 1. 5. 13. 

73 Jbid, 1.5.14: “aq किल येन तुल्यकच्चतया भाति aq तरू 
विशेषणं कटक इव aep) न च देशकाली लृल्यक ची भवत:--तथो: इदन्तया 
तस्य च अइन्तया प्रकाशे लुल्घकक्षत्वानपपत्तः। एबं देंशकालास्पर्शात्‌ विभुत्वं 
नित्यल्वबम्‌ wi" etc. 

r. bid, 2. 3. 10 :— 

“g4 विसशबला देब भेदाभेदब्यबस्था, dea fe परमेश्वरस्य संवेदनात्मन: 
maqma armaan fan aR (7 
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Cf. Jayaratha’s Commentary on anes, 5-8 ; 


= also 1. 134, 185. Cf. also न्यन्दकारिका, 14 ; also 1§v. Pr., 
mW T. 4:8, 8 


e; 


7* 


Cf. शिवोपाध्याय's Commentary on विज्ञानभेरव, Sl. 137 :— 
“ प्रकाशमान न प्रथक प्रकाशात 
" च प्रकाशों न प्रथग्‌ विमर्शात्‌ । 
नान्यो ।ठमर्शोऽमिति स्वरूपात. 
"rw विमर्शोऽस्मि चिटेकरूप: ॥ ”' 
Cf. Iév. Pr., V. 1. 5. 20:— 
“amq aa एव विमशः प्रकाशात अवच्छिन्न एव | ”' 


7 5 


Cf. Jayaratha's wares, c.g., in Sls. 65-66 : — 


“° स्वातन्व 7 fe विसशे इत्यच्यते, स चास्य मुख्य: स्वभावः, न fe निषि मशे: प्रकाश: 
awafa उपपद्यते वा, etc.’ 


'* According to Trika interpretation क्रियाशक्ति is resolved 


into the ultimate form of «rra or विसशे. The whole 
world is nothing but the ‘expansion’ or ‘shining out ' of 
क्रियाशकि. Cf. maga, 8. 31. “' स्वशक्तिप्रचयोऽस्य विअम्‌ । 

Cf. also विमर्शिंनौ of Sacra on it: “तथा अस्यापि स्वस्याः 
संविदात्मन: ur, प्रचयः क्रिया-शक्तिस्फ रणरूपो विकाशों वित्रम्‌ ।'' 

The universe is a kind of perpetual stage on which 
numerous ufs are incessantly attracting and repelling 
one another. (Cf. the expression अनन्तशक्तिचक्रगभित.) 


77 Of. मालिनौकिजयोत्तर, 111. 5-10. 

'‹ सेकापि सत्यनेकत्व' यथा गच्छति तच्छण । 
wanafefa ज्ञ यं नान्यदेति सुनिश्चितम्‌ n 
guar जगत्यत ज्ञानञ्चक्तिर्निगद्यते । 
gå भूतमिदं बस्तु भवत्विति यदा पुनः n 
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जाता तदेंब तत्‌तदवत्‌ कुव्वत्यव क्रियो च्यते 
एबं सेषा डिरूपापि पुनभदे रनेकताम्‌ ॥ 
अथोपाधिवशाद याति चिन्तामणिरिवेश्वणरि । ” 


rs. Of. qe, VIV. 1. 1:— 

“gaan एज पारसेद्वर्य्या: शक्तेः इच्छाज्ञान-क्रियाब्यपर्देश इदन्तोन्मिषन्‌- 
मायाशक्तिजनित एव, यतः शिवदशामेकां मुक्का माधाशक्तिः सव्वच wage, यद्धवशा- 
देकस्मिन्‌ शिवतत्त्वे परमार्थसति सदाशितदितत्त्वान्तरव्यप देशः प्रक्रियाशास्त्रेष | 


79 


Cf. aware, प्रथम: आक्रिक:, p. 6, Srinagar edition :— 

“aaa एक: प्रकाश: emane च देंशकालाकारावच्छेदविर हातू व्यापको 
fer; सर्व्वाकारनिराकारस्वभावः, लस्य च स्वातन्तामानन्दशक्षि:,. तञ्चमतृकार 
इच्छाशक्तिः, प्रकाशरुपता चिच्छत्तिः; आमर्शात्मकता ज्ञानशक्तिः, सर्व्वाकारयोगित्न 
क्रियाशक्तिः saa सुख्याभिः शतक्तिभिर्यक्तोऽपि वस्तुत इच्छाक्ञानक्रियाशक्तिय॒क्तः 
अनवच्छिन्रप्रकाशो निजानन्दविद्यान्तः शिवरूप: सः, etc.” 


so (Of, तन्वालोक:, अष्टमः sifea:, p. 73: — 

"aa परमेश्वर: पञ्चभिः शक्तिभिः निभर इत्यत्ता, स च स्वातन्वप्रात्‌ शक्तिं तां तां 
मख्यतया प्रकटयन्‌ vee तिहति। चित्प्राधान्ये शिवतत्त्वम, आनन्द प्राधान्ध 
शक्तितक्त्वम्‌, इच्छाप्राधान्ये सदाशिवतत्त्वम्‌ oo ज्ञानशत्तिप्राधान्धे ईश्वर तत्त्वं, क्रियाप्राधान्धे 
विद्यातक्त्वम्‌ । ó 

s Of. Commentary of योगराज on परमार्थसार,--- 

“ जशिवशक्ति-सदाशिवतामोश्वरविद्यामखी च तक्ष्ददर्शां। शक्तोनां पश्चानां विभक्तः 
भावेन भासयति u^ 

“ae fi — सब्वप्रमातुणामन्तः पूर्णाहन्ताचमत्‌कार मयं सञ्चतक्त्वो त्तीण महाप्रकाश 
वपयत चैतन्यमेतर्देंव शिबत्वस्‌ । dew भगवतः चिद्रूपस्य आनन्दरूपा “ fai 
waa’ इति पराखशतों विश्वभावस्वभाजमयौ facta fafa उच्छ नताझूपा 
सव्वभावानां Aisngfen, इयं शक्तघवस्था | 

५३ Ibid, ` पुनरपि waa विञ्चसम्ञतपत्तिवौजञभूमौ महाशज्यालिशज़्याख्यायां, 
aena “अहमिदम्‌' इति अभेदेन पूर्णाहृन्तामयो यः चमतूकारो आ्ानप्राधान्धात्‌ क्रिया- 
ama अहंताबिञान्तेः सेयं सदाशित्रदशा । 
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s3 तथा waa ‘ अहमिद्म्‌ ' इति अभेदेन अष्ठ॑तेद्न्तयोः समछततुलापुटन्यायेन 
यः स्वात्मचमतकार:, रुघा तस्य fate) अत्रापि इदन्ताप्राधान्येन अहन्तागुण्णो- 
कारेच यः “` अइमझम्‌,_इदमिद्म्‌ ' इत्येवरूप: चमतृकारः सद्योज्ञातबालस् य 
शिरो$कलिनिद्द xu एतदेव बोधसारल्वाल्‌ भगवत: ग्रद्धविद्यातक्ष्वम्‌ । 

Of. liv. Pr., V. 1. 8. 11. 

“ परापराबस्थायां त॒ भगवत्सदाशिवभुवि इदन्तासमानाधिकरण्खापन्नाहइन्ताविमशे- 
स्वभावे, etc.” 


s+ Cf. Commentary on परमार्थसार: — 
^ अवापि इद्न्ताप्राधान्येन Semaine य: ' अहमषम्‌ इृदमिदम्‌ ' इत्येवरूप: 
चमतकार: खदोजातबालस्य इब farcise लिनिङ x, ete.” 


Cf. चमत्क्ति may be expressed in terms of human 
experience as ‘deepening wonderment.’ It is derivately 
explained as ‘self-enjoyment.’ 


Cf. '“चमतो भुञ्जानस्य acd dow: “अहमसी नौलादेभोॉक्ता' इति चमतकार: |” 

se Cf. कामकलाबिलास of ger, Sl. 15 and its com- 
mentary : “07 

“we शिवशब्देन ज्ञानशक्तिरभिधीयते ... ... चिद्ानन्द्रुपिण्य्ः aaa MA- 
क्रियाभ्यासेव निन्माणौी चित्यदशेनात्‌ ।” 


= Of. पण्यानन्द is supposed to have flourished later than 
अभिनव, i.c., after the 11th century A.D., because he is never 
quoted or mentioned in any connection by writers earlier 
than अभिनव. He is not even mentioned by such later 
writers as जयरथ, योगराज, भट्टभास्कर and others. We find 
quotations from bim in the ललितासइखनामभाष्य by the 18th 
century Maharastra Brabmin wresxxrg. From this it seems 
probable that he flourished much later than अमिलव— possibly 
in the 17th or the early part of the 18th century. 


ss Of. mañasa. VIII. 66:— 
“ वामा saw च रौद्री च सब्ब: कालानल्लप्रभा: | 
ज्रक्मथिणहदा: qui ये शक्ताः प्रतिपादिता: ॥ 
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se (Cf. तन्वालोक, IV. 21:— 

“ वामा संसारवसनात्‌ carom संसाराविभाविका तिरोधानशक्तिरित्यथ: । °` 
Cf. also “ aaa सा तस्य araren शक्तिरे श्वरौ । '' 

*9 (fO. for the description of yaarat and the 14 kinds 
of भूतणम beginning with erat and ending in am, मालिनोविजय, 
V. 2-6. ° 

" Cf. ibid, V. 32:— 

“AA Ais च वामा च तथा शक्तिसदाशिवी i 
एतानि सकले wg भुवनानि fagis: a 
also SI. 63 :— 


““ वामा sist च रौद्री च कालौ चेति तथापरा | 
कलबिकर थौ चेव बलजिकरयणाों तथा ॥” 


also VIII. 66: — 


° (Cf, ws, II. 68-70:— 
"rep दलेषु देवतान्यासमाह-- 

" वामां पृब्बदले न्यस्य ज्येठां वक्तिदलाओअताम। 
दौद्री दकिणपवे त॒ कालों नेक तगीचरे ॥ 
कलबिकरयाँ cal विन्यसेद वारुणे दले 
बलविकरणी देवों वायब्यदलमाञ्रिताम्‌ | 
सब्धभूतदमनो च Sarat बिनियोजयेत | 
बलप्रमथनों देवी मृत्तरे,विनियोज्ञयेत्‌ ॥ 
मध्ये मनोन्मनो देवों कर्णिकायां निवेशयेत्‌ u ” 


० Cf. शिवसूत्र, I. 3:—“ योनिवरी: कलाशरौरम्‌ i^ 
Ibid, II. 7:— ' मारकाचक्रसम्बोधः । 


४* Cf. तन्त्रालोक, Sls. 52, 56 :— 


* प्रभोः fura या शक्षिर्बवामा ज्येछा च रौद्रीका 
सा सदन्यतमावात्मप्राणी यबविधायिनौ i 
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Fi e ant संसारिष्ासौऱ्या प्रसशक्तिविं धायिनी 
bas: | ज्येछा त॒ सुप्रबद्धानां ब॒स॒त्सूनां च रौद्रोका ॥ 77 

» 3 _ also fata of aty on the above. 

er ** वासा संसारवमनाद ज्थेष्ा शिवमयो यत: | 

Y zrafam@ रुजां रौद्रो 2S) चाख्डिलकम्म्र्याम्‌ ॥ `` 

| ०° Cf. wm, IV. 35 — 

~ “g: ऋद्रशक्तिसमाविष्टः, स्वस्वरूपं प्राप्त मिच्छोः ज्येष्ाख्यश्चक्तिरपया सदगुरू 


प्रति नौयते । `` 
i se Cf. शिवसूचवार्तिक, I. 5: — | 

`° योनयः शक्तयो ज्ञ n ue: सव्येकारचास्र्‌ । 
जअस्बाज्येहाभिधा रौद्री वामा च श्िवमूत्तयः ॥ 
तासां वर्ग: समूहः स्यात्‌ तच्छरोरं कलासु च । 
अकारादिचकारान्ताः कलास्ताः शब्दकारयाम्‌ ॥ ' ` 

23 Of. ibid, I. 2, 8:— 

“qe agafa usu मेंदप्रधात्मकम्‌ | 
spezpep uar जातं मायौयमलम्‌लकम्‌ ॥ 
agga समाख्यातमविद्याइ त्तिलच्स्यम्‌ i 
एता: शब्दानवेघेन प्रत्ययोदभासिका qm: ॥ 
तेनासौ भोग्यतां याति eret स्वविभ4 यतः । 
तस्य qn तद्येन ज्ञानाभासेन सव्वदा ॥ ” 


es. Ibid, XI. 7:— 

** स्वाभासा माळका ज्या क्रियाथक्ति: प्रभो: परा । 
सस्या: saag यस्तञ्चक्रमित्ि कौशतितम्‌ | 
मन्बादिश क्तिजातस्य सूलमेकं तत: स्म्रता । 
माळ केव क्रियाथक्तिः शिवस्वेत्थ' विजुन्भते n `” 

°° mifer, IIT. 14:— 

“ eun wrwrd चेव कौमारो देच्यदी तथा । 

Sah याम्या च चासुण्डा योगौशौ चेलि ता सता; ॥” 


s. 
w 
S 
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199 Ibid, III. 26 :— 
* सव्वशास्त्राथगभिण्या इत्येवंविचयानया i 
अघोरं बोधयामास स्वेच्छया परमेश्वर: ॥ ” 
191 Jbid, VIII. 93-98. 


५1०१ Cf. विज्ञानभेरव, SI. 1, 2:— 
“a मया देव सव्वं यामलादिष भाषितम्‌ i 
अद्यापि न निडत्तो मे संशय: परसेत्रर ॥ 
also, देव-देव --* *** ढरूट्रयामलतन्वस्थ सारमद्यावचारितम्‌ i^ 
"° स्वच्छन्ट--प्रथनमपटल,: m 
“aq तु महालक्ष्मी: कवर्ग कमलोद्भवा | 
च-वर्ग तु महेशानो तबग त॒ कुमारिका ॥ 
नारायणी तवग तु वाराही q पवगगिका । 
oe चैव यवगैस्था 'चासुण्डा त॒ सवर्गिका ॥ 
एता: सप्त महामात: सप्तलोकव्यवस्थिता: । ” 
Cf. also चेमराज :— 
“arg: c8 *** द्रति सप्तभेरव्य: मरोचिरूपा: 1” 
wos मालिनीकिजयोत्तर--111, 30-33: — 


*“* अनन्तस्यापि भेदस्य शिवशक्तेमंहात्मन: | 
कार्य्यभेदान्‌ महादेबि वैविध्यं ससंदाहतम्‌ ॥ 
विषयेष्व व संलीनानधो$ध: पातयन्त्यणून्‌ । 
aaqa: समालिङ्गय घोरतर्य्योऽपराः "re. ॥ 
मित्रकर्मफस्वास््ति पूज्ववज्जनयन्ति याः । 
स॒क्तिसागे-निरोधिन्यस्ता: स्यर्घोराः परापरा: ॥ 
पूव्धवजूजन्तुजातस्व शिवधामफलप्रदा: | 
पराः प्रकथितास्तज्‌ ज्ञ रघोरा: शिवशक्तय: u^ 

195 Ibid, VIII. 72-74:— 

* ततो मध्ये परां शक्तिं दक्षिणोत्तरयोर्च यम्‌ | 

परापरां स्वरूपेण रक्तवणां महाबलाम्‌ ॥ 
32 
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sem ध्यात्वा किंचिद्यां न भौषणास्‌ | 
अपरां वामशहूहू तु भोषणां कषणपिङ्गलाम्‌ ॥ 
इच्छारूपधरां देवों प्रणतात्तिविनाश्चिनौम्‌ i 
परां चाप्यायनों देवों चन्द्रकोय्ययुतप्रभाम्‌ ॥ ” 


For the interconnection between ज्ञान and क्रिया and 
between इच्छा and fam. Cf. Abhinava’s remark :—*4<- 
प्रत्यभिज्ञाविमर्शिनी, 1. 1. 2: “* क्ञानपल्चवस्वभावेव fe क्रिया इति am ।'” Also 
Ibid, 1. 1. 1: ** इच्काश्यकक्तिद्य उत्तरोत्तरम्‌ उच्छनस्वभावतया क्रियाशक्तिपय्यन्तौ- 
भवति इति दर्शेयिष्यामः 1” 


1907 Jt must of course be admitted that both Utpala 
and Abhinava trace these three wfs of इच्छा, ज्ञान and क्रिया 
from the most authoritative work ‘‘faaefe’’ by सोमानन्द, 
the preceptor of Utpala; cf. “तदिच्छा तावतौ तावज्ज्ञानं तावत्‌ क्रिया 
हि सा---एवं न जातुचित्‌ तस्य वियोगस्त्रितयात्मना ।' For Utpala's view 
cf. Iśv. Pr. 1. 1. 4-5, 1. 5. 7-10, 1. 6. 7-11, 1. 8. 9-11. 


sos १189७. Pr. V. 1. V. 1:— 

“ ततो मायाप्रमातु: विच्छिन्नाना'मवभासनम्‌' तत्‌ परमाथप्रमातरि ग्रद्धचिन्मये 
“अन्त:स्थितवतां' लेन ae Garay अनुज्कितवतामेव “aca” प्रमाणेन उपपदाते, 
तेन अनुञ्कितसंविदभेद्स्य भावस्य कल्पितप्रमाबपेचयामेदेन प्रकाशनं भगवतो ज्ञान- 
आक्तिर्त्यिक्तं भवति ut 

109 (१६७. Pr. V. 1. 111. 7: — 

« € संचित्‌ तावत्‌ प्रकाशते ' इति तावत्‌ न केचित्‌ sue aa । सा लु संवित्‌ 
यदि स्वात्ममात्रविद्रान्ता wie सा कथं प्रकाशः ? स fe अथे-धन्मे एव तथा स्यात्‌ ; 
aaa अर्थप्रकागः तावत्येव पय्येवसित:,--इति गलितो ग्राह्यग्राइकभाव: | आतो ऽर्थ- 
प्रकाश्ारूपां संविदम्‌ इच्छता enia अर्थोऽपि तद्पान्तगैत एव अङ्गीकत्तेब्यः ; स च 
अथैप्रकाशो यदि waa waq, तत्‌ न॑ स्मरणम्‌ उपपन्नम्‌,-इति अत एव wdt,— 
उलि एकत्वात्‌ सर्व्वा वेद्यराशिः तेन क्रीतः, इत्येतदपि अनिच्छता अ ङ्गोकाय्यैम्‌ । 
एवमपि सततमेव उन्मग्रेन निमग्न जा Aaram प्रकाशेत, तथा स्वभावत्वात्‌ । 
न चेंवम, अतः स्वरुपान्तत्रं डतम्‌ अधेराशिम्‌ अपरमपि भिन्नाकारम आत्मनि 
qf, faza अर्थ ° स्वरूपात्‌ saa आभासयति,--5ति आप्रतितम्‌ | aa 

ज्ञानशक्ति; Ú” 


yoa 
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‘+° Ibid, 1. 1. 5:— 

“ag जानामि, मया ज्ञातं ज्ञास्यते च--इत्येव॑ प्रकाशाहंपरामर्शपरिनिषितमेव 
इदं ज्ञानं नाम, कि तच अन्यत्‌ विच्चार्व्यते, लद्प्रकागे fe विद्वमशखतनमसं स्यात्‌, तदपि 
न स्यात्‌, ete.” 

2122 Ibid, 1. 8. 7:— 

“ एतासां च ज्ञानादिशज्नौनाम्‌ असंख्यप्रकारो बैचिच्राविकल्प:,--इति तत्सामव्यं 
amam, अपराधीनं पूव्यं महदे श्वर्यं म्‌ , etc." also 1.5.17. and 1.6.11. 

1? ë This “æg: or ‘creative cogitation’ embedded 
in cognition may be explained gs a ‘creative Thought-force 
continually in operation, which is giving shape and form 
not only to the body but largely to the world in which 


we live.’ Cf. Edward Carpenter’s Art of Creation, Ch. 
II, pages 24-25. 


113 Tév. Pr. V. 1.1. 5:— 

“aq जानामि-इत्यन्तःसंरन्भ्रयोगोऽपि भाति, येन शक्रादर्गणात्‌ अत्यन्तजड़ात्‌ 
जानामि--इति वपः चित्स्वभावताम्‌ अभ्येति ; स च संग्श्थों विमशेः क्रियाशक्तिरूच्यते। 
यद्क्तम्‌ अस्मत्‌परमेछित्ीसोमानन्द्पादेः “ घटादियिहकारलेऽपि घटं जानाति सा क्रिया * 
«fei तेन आन्तरौयक्रियाशक्तिः ज्ञानबर्देब स्वतः सिद्धा स्वप्रकाशा, सेव तु Sra 
w«rugZrewmmHd शरीरमपि संचरमाणा स्पन्दनरूपा सतौ ब्यापारव्याहारात्मिका 
मायापदेऽपि प्रमाणस्य wererzfüus:i सा च परञ्चरौरादिसाहित्येन अवगता 
xi स्वभावं ज्ञानात्मकं गमयति, न च ज्ञानमिदम्‌ , etc." 

216 (f. स्पन्द्कारिकाविहृति of waw, IV. 16:— 

“aq: परमे्ररस्य परमार्थतः एकत्वेऽपि अत्यङ्ग तस्वेत्रव्यवौय्यंणा विश्द्चचिन्मात्चरूपतयां 
विश्वात्मकत्वेन च अन्तबेहौरुपं देविध्यं यदवस्थितं, aa वि्वात्मकस्य वाह्यस्य रूपस्य 
जेयकार्व्यभावेन लम्चस्वरूपत्वात्‌ एकापि तच्छक्तिः ज्ानकियारुपतया fuse उपचर्य्यते 17” 

115 bid, 1. 11 :— 

° वस्तुत एकैव fate स्वभावप्रत्यवमशेरुपा शक्तिः; सा संवेदनकरूपत्वाल्‌ 
ज्ञानशब्देन च उद्घोष्यते । '' 

116 1६४०७, Pr. V. 1. VIII. 1:— 

“यद्यपि च प्रकाशविमर्शात्मकं चिदेकघनम्‌ एकमैब dfg, तथापि 
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च्यत्पादनाय तत्परिघटित एव अयं विभागः, aa ज्ञानात्मकक्रियाविषयं स्वातन्त्र यदापि 

कियाशक्तिरुपम्‌ तथापि ज्ञानाधिकार एव निणंतब्यं-तदिघयत्वात्‌। एवं च 

marah: प्रक्तितः प्रत्ययतद्च संपूणेतया निर्णोतो भवति। तब ज्ञानं नाम स्वयं 
r ‘wefafa संवेदलम्‌ । ”' 

That there is some sort of ‘ inner responsive activity ' 
in cognition is also admitted by some of the Western 
Psychologists—‘‘All consciousness is motor, says William 
James, and no sooner does the new emotion come within 
the border of consciousness than it sets the springs of 


action in motion which inevitably flow down to creation 
and the outer world.’’ 





^37 स्पन्दकारिकाविनहति, IV. 18:— 

‘q शिवस्य ' स्वस्वभावश्यैव परमेश्ररस्य “क्रियात्मिका' ततस्वरूपप्रत्यवमशलक्षाण- 
ratte शक्ति: अव्यभिचारो धर्म: समथेतारूप: “P प्रतिपादितप्रसररूपा 
शक्ति: यैव अदयचिन्मातस्वभावप्रत्यवमशिनोी परा शक्तिः परमेश्वरस्य सैव दयम्‌ SUD 
qea अवभासते, aval नास्ति wer: ततो Fe swe: । "` 

218 Téy. Pr. V. 11. 1. 2: — 


“ar तु प्रभोः संबस्िनौ तदब्यतिरिक्ता क्रियाशक्तिः creo कालेन weer 
ae: सक्रमत्वमस्ति, इति--संभावनापि नास्ति, यथा प्रभोः सक्रमत्वमसंभाव्यं तथा 
लस्चा अपि i 

Cf. also “ लौकिक्या: क्रियायाः सक्रमत्वं कलाशक्तिविशेषाद घटले उपपद्यते ।” 

119 jbid, II. 4. 20 :— 

** egre वास्तवे चिदेकत्वमभ्यपगन्यापि तस्य कत्तत्वलक्षणा भिन्नरूपसमावेशात्मिका 
क्रिया नोपपदाते ; परामशेलचणं लु cured यदि भवति तदोपपदते GA | 
परामर्शो fe चिकौषारूपेच्छा, तस्यां चल सर्व्यमन्तर्भूतं निर्मातव्यमभेदकल्पेनास्ते,--- 
sama, etc." 


120 This is one of the most valuable conclusions of 


the Kashmere school. It is at this point that we can 
draw a clear line of demarcation between the Kashmere 
and the fafertta types of Advaita Philosophy. Utpala 
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constantly reminds us of this in his book. Cf. 189, Pr. 
BASTIEN ZI: VO ti, 10) TO VI. 7,1. VIX. 7. 


sar Cf. ante No. 119. 

sann Zoid) 1; V. 310: 

“aai शक्ति: कत्तृत्वशक्तिरेश्वर्य्यात्मा aafaa, खा च faden इति 
युक्षमस्था एव प्राधान्यम्‌ । ” 

४७७ Cf. Panini Sutra, 1. IV. 54: ‘* स्वतन्वः wni.” 
Abhinava explains कत्तृत्व as the ‘power of integrating and 
disintegrating the different संबेदनड (perceptions) according 
to the sweet will of the doer.’ Cf. 187. Pr. V. 1. IV. 3: 


“qe हि --- अस्मददशने तु भिन्नकाला अपि संविदः --- --- vaga quum 
बेदित्त्बं--वेदनेषु संघोजनवियोजनथो: यथारुचि करणं WIDTH, wid च waza 
उच्यते, etc.” 


'"* Ibid, 11. IV. 31:— 
" इत्य तथा घटपटाद्याभासजगदात्मना । 
तिष्ठासोरेवमिच्छेव हेतुता wear क्रिया । ”” 

135 Jid, 1. 11. 9:— 

“se परिस्यन्दरूपं तावत्‌ गच्छति, चलति, पततोत्यादि यत्‌ प्रतिभाखगीचरः, 
तच ग्टहदेशगतदेवदत्तस्वषवमित्येतावद्वलभ्यते, न त॒तत्स्वरूपातिरिक्त काञ्चिद्न्यां 
क्रियां प्रतीमः। ‘Zaat fea लिष्ठति' saa qoc. इत्यादि भाति, < द्ग्घ' 
परिणमते ^ इत्यच मधरवस्तुरूपमम्प़वस्तुरुपं cared कठिनरूपमित्यादि। एवं तड शतया 
तत्‌कालतया च भाव एव भाति --- एवं प्रत्यच्षेण न हश्यते क्रचित्‌ क्रिया, ete.” 

कक Ibid) 1, V. I4 :— 

"Ward स्फरणं स्पन्दनमाबिष्ट इति, प्रकाशस्वरूपं हि" भनागपि नातिरिच्यते, 
इव इति अचलमेव आभासयत्तामेव च भालि। ... --- चलो इपि विविधवेचिचाथोगे£पि 
स्वरूपरादचलन्‌ जनो Walt: wear इति उच्यते । ” 

In this connection it is interesting to note also the 
definition of कामकण्ठ :— 

' स्पन्दशच्द य, अयं स्वस्वभावपरामर्शमालस्य नित्यश न्यताब्यलिरेचनकरयभूतस्य 
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सावन्ग्रान्नंसंरस्भात्मा न: ... .. 
स्यन्दकारिकाविवेक, 1. 2. 
1*7 tTév. Pr. V. 1. V. 8: — 


.cee .. wea किञ्चिद उच्छलनात we sal” 


“aefa सम्भव:--यत्‌ संविदेव अभ्यपगतस्वातन्तवया अप्रतौचातलच्चष्यात्‌ 
इच्छाविशेषवशात्‌ संविदोऽनधघिकात्मताया अनपायात्‌ अन्त:स्थितसेव सद्जावजातमिद- 
मित्येवं प्राणबुद्धिदेहादे: वितौणंकियन्माचसंविट्रपात्‌ चाह्यत्वन 'आभासयति इति, etc.” 
29885 Jbid, 2. 1. 8 : 





“aq एवं aa प्रमातरि भगवति area व क्रिया, इति आयातं--कालक्रमाभावात्‌, 
क्रमाययेण च तस्या अबस्थानात ? इत्याशद्धयाहू--इचह तत्त्वतः परमेश्वरस्य अप्रतिहत- 


स्वातन्त्रारूपाविच्छिन्नस्वात्मविमशमयौ अनन्योन्मृख्वतारूपा cuba क्रिया, 
संहरिष्यते अधिकारान्ते | 


इति 'उप- 
एवमिच्छेब हेतुता ae ता क्रिया इति, चैवसैत्रादेरपि 
पचामि इति ua अन्तरिच्छा सैव क्रिया, तथा च अधिय्यणादिबहतर स्प न्दन संबन्धेऽपि 
पचामि इति नाश्य विच्छिद्यते, यत्त पचामौत इच्छारूपं तदेव तथा स्पन्दनात्मतया 


भाति, तत्र तु न कञ्चित्‌ क्रमः तत्त्वत: । एवम्‌ इश्ररस्यापि “इशे भासे स्फ रामि 


qq प्रत्यवस्हशामि ' इत्येबंरूपं aq इच्छात्म कं विमशंनम्‌ “ अहम्‌ इत्येताबन्म्रावतत्त्वं न 
तव faq कमः, एतदेव च उच्चते--प्रमाठ प्रमेयर्व चिवयक्रम उल्लसत॒ CHEN वाक्येन, 
लद॒चापि न कणित्‌ क्रमः, यदा तु इच्छारूपं ` पचामि ? इति स्पन्दनात्मतां कायपव्यन्तां 
गतं क्रमारूघितम्‌ आभाति लदा भगवबदिच्छा प्रमाळ प्रमेयभेदपर्व्यबस्तिता तत्क्रमौपश्चिष्टा 
आति दपेशतलमिव विततप्रवहुन्नदौप्रवाक्रमखमाञ्चिष्टम्‌, ete.” 


17 0 


Ibid, “अच च कैवलं दपणास्थ तथा इच्छा नास्ति, परमैञ्चरस्य तु सा 
sfa—efa sua अस्य क्रियाञक्तिः * क्रमरूपक्रियानिणेयसामव्यं क्रमरूपकियो पराग- 
ara’ sfai va देशक्रमेऽपि वाच्यम्‌, तच तु अस्य चिच्छक्तिः उच्यते w ww 
तु क्रियाञ्चक्तिरेव सा स्वीकृता, xfa—faezisi: । ” 

130 bid, 11. 2. 6:— 

“ कारकाया कर्तादिथक्तयाधाराण्यां द्रव्याणां च बोडन्योन्यं समन्वयो WW, यथा 
माठसेयसानानां मिथः, सोऽन्तलीनप्रमात्मक क्रियाविशेषपरामर्शकनिमित्तकः, नहि 
प्रमापरामशेम्‌ wfs fasta वस्तुनः साच्यात अन्वयोऽव संवेद्यते, waaa 
भावरूपतानिमित्तता अल विषयार्थः, कारकशक्तीनामपि खः arm: सम्बन्ध: सोऽपि 
कियापरामर्शनिमित्तकः, द्रव्याणां च शक्तौनां च कियया re साक्षात्‌ संबन्धः, इति 
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इयं क्रियैव भगवतो एतावद fafa सम्बन्धम्‌ आविर्भावयति अस्मादिदं usi परं 
दूरे इत्येवं बह्विभिन्रतया पराखश्यमानयोः भावयोरन्तरमेदपूव्वंकं मेद्ावमरमध्यम्‌ 
अभेदविश्यान्तं च यत्‌ रूपमारश्य़ते तत्‌ * दिग्‌? इत्यच्यते --- सव्वया अयं संच्चेपः, aq 
पदार्थाभासस्य आत्मविञान्त्या सन्तोषमपुष्यतः आभासान्तरपरामशेविदान्तिसाकाङ्खतया 
esqis तव खसंबन्धरूपतेब क्रियाशक्तिविजम्धामयो, तवापि भावान्तरापेचया 
सन्चन्धान्तरमपि अस्तु, यथा स्ंख्यादौ समवायं मन्यन्ते, न च अनवस्था भवन्तौ अपि 
दोषाय, पूव्वापरकल्पस्रश्चनवस्थेव, etc." | 

‘31 Ibid, II. 8. 2: — 

“अनुमानजा तु Walla: आभासान्तरात्‌ कार्व्यरूपात्‌ खभावभ्ताद बा आभासान्तरे 
प्रतिपत्तिः, वस्वन्तरस्य च तेन साकं कारय्यक्ारयभावनियमः सामानाधिकारण्यनियसद्य 
ईखरनियतिशक्ञापजौवन एव अवधाय्यों भवति न अन्यथा, तेन यावति afani 
तावति देशे काले वा अनुमानं प्रमायाम्‌ ।” 

‘ss Jbid, 11. 3. 2:— 

“qma नामान्तरः शब्दनरूपो द्रढीयस्तमविमर्शात्मा चितृस्वभावस्य ईश्वरस्य 
Sater एव व्यापारः प्रत्यक्षादेरपि जोवितकल्पः, etc." 

133 Ibid, II. 8. 16:— 

“विश्ववेचिताचिवं fe तत परमेजरें प्रकाशेकात्मनि सति भाति यथा चित्रं 
faut | यदि fe नौलपीतादिक॑ gata पराग्इश्यते तदा सख्वात्मबिद्यान्तेषु aq तथा 
वा अन्योंन्यविषये जडान्ववधिरकल्पानि ज्ञानानि cwafauswrafefaerfe, विकल्पाय 
तदन॒सारेण भवन्तः aaa, इति ‘fafaga इति कथंकारं प्रतिपत्ति:। was 
तु faaranfe<fea भित्तितले रिेखाविभक्तनिन्ोन्नताद्िबिभागजुषि “गश्भौर- 
नाभिखुञ्चतस्तनीयम्‌' इति चित्ाबभासो युक्तः, तद्बत्‌ एकप्रकाशभित्तिलग्नत्वेन 
वेचिवयात्मकमेदोपपत्तिः, इति भावभेदयहस्यप्रकाशभित्तेरनपायिनों स्वप्रकाशतामाहछ ।” 

ase Ibid, 1. VI. 11:— 

“अतएव ययाभौ ष्ट समुन्न खावभासनात्‌ | 
ज्ञानक्रिये स्फ टे एव सिदे were जीवत: n” 

“यदिदं यथाभौष्टस्य बहिरसत्त्वात्‌ अननुभूतस्यापि सम्यक उल्ल खनम्‌, अवभासनं 
च विकल्पस्य प्रसङ्गात्‌ दर्शितम्‌ wenea हेतोः इदमपि सिध्यलि यः कञ्चित्‌ कौटो बा 
ब्रह्मा वा जौवनक्रियाविष्टस्तस्य अवभासनरूपा ज्ञानशक्ति: उल्ल खनरूपा च क्रियाशक्ति- 
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नसर्गिकौ sfa waa Uu स्फ ट॑ प्रत्यभिज्ञ य॑ जानाति करोति 'च-- 


दूति आानक्रियास्वातन्त्रालक्षणम एकवचनेन esa जोवजातस्थ वस्तुत एकेश्रररूपतां 
सूचयति । 


४3७ Ibid, 1. VIII. 10-11 :— 


“a च अस्य असौ प्रकाशलक्षय्रा: स्वात्मा Teas परामशेणन्ध एव 
आस्ते-स्फटिकसशणोरिव, अपि 4 sea विसश्तश्यसाणरूपः ------ स एव अचहभावात्मा 
विमर्शो, Gu क्रियादिसयस्य, शुद्धे पारमार्थिक्यौँ ज्ञानक्रिये, प्रकाशरूपता ज्ञानं aaa 


स्वातन्चयात्मा faa: क्रिया, fae अन्त:क्ततप्रकाश: इति विमर्श ca परावस्थायां 
ज्ञानक्रिये, etc." 


sas ‘Ibid, IV. VI. 7, 1. VIII. 7. where wer is 
explained as ‘विच्छेदनावभाखनरूपा शक्तिः' and ‘sen’ as “विच्छिन्नाव- 
भासनम्‌'। By ‘seen’ it seems that the Trika writers meant 
‘a section” of the ‘total reality’ शिव measured by the 
intellect of the limited cogniser as मेय or बैद्य devoid of 
the power of self-cogitation or स्वात्मविमश i The 
sense of this term will be clear from 
quotations ; — 


special 
the following 


(1) 2. IV. 19:—“ qá wee ‘seq’ इति परिनिछिताभासतया 
aaa: परिच्छित्नरूपत्व न प्रमेयपदपतितस्य, etc." 


(2) 3. I. 38:—‘wefafa च ares इदमिति च are, ete.” 
(3) 3. I. 4 :--इदंलावोपपन्नानां वेदयभ्रूमिम॒पेयषास्‌ । 


(4) 8. 1. 8:—‘ea 34 णज्यादि वस्तुतश्चिन्मावसारभेव माययेव 
तावदच्िट्रपतया भाषितम्‌ । 


(5) 3. II. 12:— s ‘mag इदन्तापत्न देहादिणन्यान्तप्रमेय भाग- 
निम ग्नत्वात्‌ प्रमेखम्‌ tU i 


(6) 1.1.6, 2. IV. 1: — जब इदन्तया पएयगभावावभासनेन, etc.” 
137 Cf. M. Mm. Verse 17 with commentary. 
13° मालिनौविजयोत्तर, 1. 26:— 
“सा चैंका व्यापिनौरूपा निष्कला जगतो fata: i 
अनादान्ताशिवेशानी व्ययक्षौना च w wa 
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(15? Ibid, 1. 27. 38:— 
“qaa सा कलातत्त्वं वद्योगादभवबत्‌ पमान्‌ । 
जातकत्तेत्वखामर्य्यो विद्यारागौ #ralserərq ॥ 
कला दिक्िलिपर्य्यन्तमेलत्‌सं सार मण्डलम्‌ | 

^ समुद्रादि जगत्‌ ave’ परिवत्तयतौच्छया a" 

५५4० ब्िज्ञानभेरवे, verses 8-9 :-— 

“aq किंचित सकर्ल रूपं Ata प्रकौत्ति तम्‌ ॥ ° 
तदसारतया €fa बिज्ञ यं शक्तजालवत ॥ 
मायास्वप्रो पमं चेव गनवव्वनगरभमम्‌ ॥'' 
‘+ Thid, verse 95 :— 
“माया विमोहिनी नाम कलाया: कलनं स्थितम्‌ । 
tales तत्त्वानां कलयन्न पृथग्‌ भवेत्‌ wu 

Cf. also commentary of शरिवोपाध्याय--““विशेषेण् मेदप्रथात्मकेन 
quu मोहयति इति मायायाः एव मोहनत्वं धर्म इति i” 

1*3 शिवसूचवार्त्तिक under 1. 20 :— "अविवेको मायासौषुप्तम्‌ i" 

““ज्ञानज्ञ यस्वरूपायाः शक्तेरनुदयो यदा | 
चिट्टूपस्था विवेक: स्याद असावैवाविमशतः ॥ 
सेब मायाड़तिजल्पपोषकत्वात्‌ प्रकोत्तिता i 
"refe: स्वात्मसंस्थे चिट्रपे सा सुषुप्तता ॥” 

The mind-energy of a evolves the worlds of arg and 
ares. Cf. भाष्य of शङ्कर on the mamam, verse 4:— 
“amas अनेकसाधना बझिवि खया एव अवभासमाना मन:स्पन्दनमावा wdletc.'' 
It is also गौड़पाद”छ standpoint that the world of duality, 
viz., ara and "IT, is an outcome of the स्पन्दन of चित्त—a 
product of माया. Cf. कारिका, IV. 72. 

Cf. on Vya. 55. 1. IV. 3:— 

“तदधीनत्वादर्थवत्‌ 1" ““अविद्यात्मिका वौजशक्तिरब्यक्तशच्दनिङ्‌ zar 
परमे जराया मायामयी aerafa:, यस्यां स्वरूपप्रतिबोधरक्चिता: शेरते संसादिणी 
वाः i 

88 
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The exact propriety of this illustration of “महासुप्ति 
Anandagiri brings out by showing the three following 
characteristics common to both सुषुप्ति and माया: — 

(1) अ्रयहृवच्व—non-perceptibility (of the real self). 

(2) विपस्यासवच्च—distorted perception of the same. 

(8) अनन्तजौवनिर्भासहेतृत्व— causing the appearance of 
an infinite plurality of individual souls. 

1. शिवसूचवाक्तिक on III. 3:— 

‘gar नित्यस्य च द्रष्टः किमाबइयाम॒च्यते “कलादोनां तत्त्वानामविवेको माया’ ” 

145 Ibid, III. 3:— 

“क्िञ्चित्कत्तेत्वाद्रूपा कल्ादिचित्यन्तानां तत्त्वानां कञकप्यष्टक स्थुलदे'हत्वेन 
अवस्थितानां योऽयमसविवेकः एथकत्वाभिमतानामैव अएथगात्मत्वन प्रतिपत्ति:, सा 
माया 'तत्त्वाख्यातिमवः प्रपञ्चः 

140 fsraq3—6 : — "wrerecam सिद्धिः । 

Ibid, 7 :—''Wremarg अनन्तभोगात्‌ खह्जविद्योदय: 1” 

सुविद्या Bhaskara explains as “ब्वप्रकाशात्मिका विद्या सहजा, 
and सिद्धि as ‘fafs; स्यात्‌ आत्मनः सन्वज्ञत्वकत्तत्वलक्तणा।' मो he 
explains as ‘agua, e.g., काम, क्रोध, लोभ, <u, भय, वास and even 
Wee | | 

147 “तवैव aama निकछत्ताधिकार: प्रतौयन्ते, शान्तरूप:, 
मायाकालुष्यरहित:, etc.” 

145 Ibid, III. 40:— 

“safe: किल capere विनाशिनो, खा च ग्लानि: अज्ञानात्‌ saa, 
equum, ete.” 

५४% ७ — “az क्रियात्मिका शक्ति: fare पशवत्ति नौ । 

बन्धितौ स्वमारेस्या ज्ञाता सिरुत्रपपादिका ú 
Cf. also sfu—''er च इयं क्रियास्व॒भावा भगवति पश्चवर्डिनी mwfm......... 
Sa बन्धकारणमज्ञाता, ज्ञाता सा च पन: परापरसिडिप्रदा भवति S खाम्‌ b. 
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५00 इेश्वरप्रत्यभिज्ञा-1. 1. 3:— 
“fay मोहव्शादब्मिन्‌ cesaquate i 
शज्नयाविष्कइणों नेय॑ प्रत्यक्षिज्ञोपदरण्स n” 
isı bida, 1. V. 18:— 
“amma विभो: aa मित्रसंवेद्यगौचरा । 
कचिता ज्ञानसंकल्पाध्यवस्तायादिनामभि: u 
‘ss Ibid, 1. VI. 4-5:— 
“चित्तत्वं मायया हित्वा भिन्न एवावभाति य: | 
देहे बुद्धावथ प्राणे कल्पिते नभसीव वा ॥ 
प्रमाटत्वेनाहमिति बिमर्शऽन्धव्यपो इ नात्‌ i 
विकल्प एव स परप्रतियोग्यवभासज: n 
Cf. also Abhinava’s commentary on them. fers 
मायया feat is explained by him as “प्रकाथमावरूपम्‌ खदप्यपस्तनलया 
अप्रधानीक़त्य (— This practically means “आवरण ।' The second | 
portion of the above sloka (No. 4) with the Ist part of 
sloka 5 refers to ' विज्ञेप 1” 


155 Jbid, 1. V. 21:— 
“Raq भिञ्नसं वेटा- दे ंशकालानरोघत: i 
ज्ञानस्युत्यवसायादि ume प्रतिभासते ॥'' 
Ibid, 1. VIIL. 1:— ! 
“or दैषा प्रतिभा तकत्ततृपदार्यक्रमचषिता | 
अक्रमानन्तचिट्रप: प्रमाता wu 
ise Ibid, 1. VIII. 9:— 
“उच्च खस्य gaa प्रकाशो बहिरात्मना । 
इच्छातो भत्तरध्यच्रूपोऽचादिभ़्वां यथा n 
iss Ibid, 1. VI. 7:— 
“Pa व्यवहारेऽपि nye हादिसाविशन्‌ à 
भान्तमैनान्तरथौचमिच्छया भासयेद बहि: n 
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sss Ibid, 1. VIII. 7:— 
“*जचिन्मयत्व ऽवभासानामन्तरेव स्थिति: सद्धा । 
मायया भासमानानां बाह्यत्वाद बहिरप्यसी m’ 
‘se? Jbid, 1. VIII. 8: — 
“विकल्प saga खः सोऽपि are: एथक प्रथः | 
प्रमालेकात्मामान्तव्ये ततो Hel हि बाह्यता w^" 

Cf. Abhinava’s remark on the 8807--“कान्ताचोरादिरथे: सो5पि 
arm, न केवलं बहिरवलोक्यमानः,... .-.ततो यत्‌ fad तत्‌ बाह्यमेब इति युक्ता-- 
ew aera अक्रिया ।” 

iss Ibid, 111. I. 8:— 

“He लेकरसे भाते$हंतयानात्मनीच्िले i 
qa बुद्धौ शरीरे वा मायाशक्षिवि जन्भते ॥” 

Also 111. II. 2-3:— 

“areg भावेषु प्रमाता wer पति; | 
मायातो few m ्-कम्मादिकलुषः पश: ú” 
'° मआमाखिनोविज्ञयोत्तर, 1. 23 :— 
““नस्नेकयुक्तालत्कम्ग्रयुक्तः प्रलयकेवल: | 
मलमक्ञानमिच्छति संसाराद्करकार'णम्‌ ú” 

One point of difficulty in connecting ‘aa’ with माया 
so far as मालिनी is concerned lies in the fact that मल is 
mentioned separately from माया in the list of “हेय' objects— 
‘oq: wa च माया च मायिकमख्िलं जगत्‌ ।” ah later on, 


to have its origin from माया ! 
not explicitly mentioned. 


is said 
But whence मल arises is 


४2०० (f. monan, III. II. 4-5:— 
““स्वातन्ताहानिबॉधिस्य स्वातन्तास्थाप्यबोधता | 
urud मलमिदं स्वस्वछूपापह्ानित: ú 


भिन्नवेदाप्रथातैव rupe जन्मभोगदम्‌ | 
aiaa कामं तु मायाशत् व तत्त्रयम्‌ ॥'' 
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For the terms—aa, कम्म, विपाक, and आशय cf. uaaa- 
maa 5-0, साधनपाद and also «s 12, and atawi on them. 


182 Sy. VIL. IV. — 

"au: तास्‌ अवस्थासु अनुभवितुः vifa: प्रत्ययाः zaafa, az यद्या 
aas, WDWDUISE, Bazit, gard, asish, क्तशोऽष्ठं, स्थलो5हस्‌ इत्यादयो 
gamam, सुखितोऽहं, दःखितोऽहम्‌,इत्यादयो बुद्धालम्बना ; afadise, 
तषितो 5हम,--डत्यादय: प्राणालम्बनाः | शन्यताप्रमाळप्रत्ययद्च ‘ats fafaa 
अवेदिषम्‌,--इति प्रत्यवमर्शप्रत्येयः सुषुप्ताद्यवस्थात: प्रतिबुद्धस्थ शज्धालम्बन: प्रादुभंवति । 
त एते देहादय: ws एव अनित्याः, तदालम्बनञ अचहंप्रत्ययो$पि अनित्य एव । ete.” 

Cf. also Vrtti on Sp. Kar. I. IV:— 

“gag एकैव संवित्‌ उपलब्धरूपा अहमिति स्फ रन्तौ पारमाणथिकौ, मायाशक्तिः 
जनित-तथाविधस्वभाव-परामर्याभावबलात्‌ सुख्ादानित्यवस्तुवेदकत्वेन अहं सुखी ul 
s'— qf, etc., ete.” 

Cf. wasaa on Sp. Kar. I. IV., referred to in the 
above. 

103 Cf. uaaa on स्यन्दकारिका, 11. 2:— 

cqa एव स्वमायावशात नानाचेवज्ञरूपतयावभासमानः स्वामेव अव्यतिरिक्तां 
परां शक्ति ज्ञानज्ञ यभावेन अवभासयन्‌ लजागरख्वप्रदशाव्यवक्कलारमुद्दाववति ; wea 
च आस्याः m; पारम्यम--यत स्वस्थ देभवस्वरूपस्व प्रकाशमानता अतिरोदघतौ 
त्तानज्ञ यमयानन्तरूपतया स्फुरति | 

Cf. also Vrtti on Karika, IV. XIII:— 

“ मायाशक्तिजनितेन हि विकल्पतिभिरेंगा तिरस्कतसम्वगज्ञानहुश एकमेव 
निर्दिभागचिन्मातस्वरूपसात्मतत्त्व प्रभाटमेदेल प्रमेयमेटेन च नानारूपं पश्यन्तो 
द्टटचितडश्समानडषादावस्थाविभागं भावानां परिकल्पा, दिडक्ितानामपि तेषां 
जी वस्वभावादभेदं वस्तुसन्तसेव Geen, कुतो जगद्भावानां परमात्म- 
स्वभ्ावानामभावानाममेदं प्रतिपद्येरन्‌ , etc." 

os Of, ibid, III. 8:— 

caa मायाशक्तिवेभवविस्मारितताक्तिकस्वभावतया वस्तुसंवेदनाबसरे स्वरूपा- 
परामील्वसकलितसामर्च्योऽयं जौवः अबच्छिन्राह्ंकारास्पदतया शिर:पाण्खादि- 
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मच्छर रत्वेन aq gaan aq अस्य रूपण्यादिमयत्वात्‌ भ्रूतातव्मकमित॒तक्तम्‌ c 
oan at सब्वमयो विश्वरूप: स्थितोऽपि 
खन्‌ तथावस्तुसंवेदनतत्त्वपरामर्शानुन्मेघात्‌ सर्व्मिदम्‌ आत्मव्यतिरिक्तकार'्णान्तर- 
स्नख्धात्मकल्वेन आत्मन: परस्परतद्च प्रथक्त्वेन व्यवच्छिन्दन्‌, आत्मानं च देेहादानित्य- 
आावाहंभावेन अध्यवस्यन्‌ जन्मादिवन्धभाक्‌ संसारी जोब इति न्यपदिश्यते i he 
quotation from atsqr is माण्डक्यकारिका XII, fetta waca— 
वेतथ्य । 


10% The word अज्ञान is once used in the faga in the 


second Sutra of lst Prakasa, viz., “wart uw!" This 
reading of the Sutra after the lst Sutra 'चेंतन्यमात्मा 
attaching ‘s'-vowel is not even universally accepted by 
the Trika writers. The word warm occurs in the Kallata 
Vrtti on the Sp. Kar. III. 40. 

२१० Of. xr muzafu on Sp. Kar. :— 


“ea नाम लान्‍्मगम-परिणाम-विज्ञद्धि-क्षय-विनाशात्म कविकार विर छित नित्य - 
निर्व्विकारस्वस्वभावाप्रत्यभिक्ञानात जन्मादिविकाराधिकरण्णे कलेवरादों आत्माभिमानः, 
afeia सति अप्रब॒ुद्धों जन: तदिकारान्‌ जन्मादौन्‌ आत्मनि आरोपयन्‌ =m 


agga v 
४०० Cf. ibid, II. II. 
Cf. do. IV. 16:— 


“मायाशक्तिरेव Seren प्रभो विश्वरूपेजरव्येप्रथास्पदभूता विजुन्मते 1” 

167 Of. ibid, I. 2:— 

“afai चोद्धव्या,-संखारिशां तन्मायावभ्षासितजातव्यादाभिमाना सायौयावस्या, 
तस्थासपि तस्य स्वस्वभाचस्य तत्त्वतो निरोधो नास्ति इति। ` 

The conception of माया as the विभूति or Ga (wealth) of 
fa requires a closer examination. The best explanation 
from Trika point of view is given by Abhinava in his 
aarin, प्रथम ऊतक, पञ्चम झोक Three elements, according 
to him, go to make up this idea. They are: — 

(i) arem; शक्ति or power of self-determination — Siva 

stage. 
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(ii) madfaeen or the desire of creating world- 
diversities (विश्ववेचिचा) in the order of succession—this is 
Sakti stage. 

(iii) wama or manifesting Himself in the form 
of temporal succession—Nara stage. 

Quite different from this is the idea of qr conceived 
by the Strict Advaita School. सब्वज्ञम॒ुनि, for example, 
explains it as ‘those acquired aspects of Brahman in 
relation to the created world which are often described 
in Sruti texts.” Some of them are as follows :— 

(i) afra (or the aspect of the controller ©.9., gg ait, 
etc. [ Vrh. Up. 4-4-22, etc. ] 

(ii) अन्तर्य्यासित्व (or the aspect of the inner controller) 
e.g., [ Vrh. Up. 3-7-3, 2-5-15, etc. ] 
(iii) faa (or Lordship over the world). 
(iv) frama (or the aspect of the determinator). " 


(v) सब्बाययत्व (or the condition of being the upholder 
of all). 

(vi) wma (or the aspect of being the indwelling 
spirit of all created things). 

According to Trika aq or विभूति proceeding from माया 
is perfectly natural (स्वाभाविकौ) to faa whereas in the other 
school it is unreal and something ex abrupto with regard 
to Brahman as it proceeds from माया which is unreal 
and adventitious. 

165 This point that माया rests on the dfaq of all-filling 
complete I-ness is expressed by णामकश्छ in his fasfa on 
ख्पन्द्कारिका, IV. 16 as: — 

''नायाशक्तिः परस्याः संविदः सर्व्वापूरकपरिपूर्णाह्ठंकारल्वच्चणे स्वभावे एव 
विञ्यान्तत्वात्‌ प्रत्यस्तमिता सतौ परमानन्दनिभर्विवरुपं तिरोधातु' नालम्‌ , etc.” 

199 The point of similarity between “xT and 
सर्व्नजक्ञात्मसुनि is that शिवसंबित्‌ or ब्रह्म, as the case might be, 
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is both the (1) आश्रय on which माया depends for existence 
and the (2) विषय or the subject which is affected by her 
activities. 
1*9 (Cf. तन्चालोक, Vol. VI. 9th Ahnika, Sls. 149-150 :— 
बजाया च नाम देवस्य शक्तिरव्यतिरेकिणशो ॥ 
मेदावभासस्वातन्तंर aa fe स तया ma: ।” 


The idea of tracing माया up to the final «rer concep- 
tion of mfm—the main thesis of Abhinava will be clear 
from the following : — 


(i) “तथापि त॒ या विशेषरूपता भाति तस्याः परभेख्चरस्वातन्वामेव निमित्त 
aq, aq “मायाशक्ति रित्य च्यते | IY. p. Vy TE; LIL: 9, 


(ii) “तस्मात्‌ परमभेश्वरस्येदं cqui ered यत्‌ तथावभासनं 
भगवती मायाशक्तिरुच्यते ।” I. P. V. IT. III. 17. 


(iii) Cf. also I. P. V. II. IV. 20. 
(iv) “तब च चिक्तक्ष्लस्थेव खातन्वा' मायाशक्ति । 1. P. V. 1. V. 18. 


(v) ““तदपहस्तने तु Hate स्वात्म प्रच्छादनेच्छारूपाभेदाप्रकाशनं भान्तिरूप 
प्रति स्वावन्त्रारूपा सायाथक्तिइत: । I. P. V. I. VI. 5. 


ade W 


(vi) “यदा तु मायाशत्तवा विच्छेदनावभासनस्खातन्ताझपया, etc.” 


I 8. V T. WE 
ran OF. I.E. V. L. V. 14:— 


“onfafa aq अतुच्छं रूपं aq इयमेव विभशशक्ति:, य्राह्मग्राहकाणणां यत्‌ 
प्रकाशात्मक॑ रूपं crenfa अप्रकाशवेलक्षण्याचेपिका इयमैव इति, ओऔसारशास्त्रेंइपि 
निरूपितम्‌ । 

172 Abhinava dwells often on this ‘दर्घटकारित्ब'; con- 
ception of माया and, therefore, ultimately of the ‘naar 
power of the Lord. The following quotations taken 
together make his position perfectly clear :— 

(४) “अतिदुर्वटकारिवत्वलचषणो अर्व्य - विजुम्भाभा वित्वादभुतभाव: , etc., etc." 
Ted GR 15 
Gi) “ww qma इदमेव परं ब्वातत्वाम्‌-- यत्‌... . . - प्राच्यपश्चदञश्चा- 


विश्ेषासंभाव्यमानातिदुष्कर वस्तुसंपादनम्‌. ete., etc. 
I. PSV TEAL ES. 
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(ili). ठा. 1 P.V.IH: IV.90. 
(iv) Cf. I.P. V., III. I. 8. 


With regard to the conception of z*«ze« of माया in the 
Trika a comparison with the similar idea in the later 
Vedanta of the strict Advaita School is not only interest- 
ing but helpful towards its proper understanding. Taking 
सब्बज्ञात्ममुनि who flourished in 900 A.D., a little earlier 
than Avinava, as a representative of Advaita Vedanta 
we find that he lays down a general proposition that 
there is nothing that cannot be had out of ww or Error 
“स्मात्‌ अलभ्यं afe fafuefe s (संचेपशारौरक, Ch. II., 81. 115). 
Then he goes on to say that अविद्या or माया is of the 
nature of wif and so she gives all kinds of impossible 
combinations of happenings (घटना) as we often perceive in 
dreams. As illustrations of such impossible combinations 
he-mentions the following strange experiences :—(I) Feel- 
ing as if eating the sky (@afa खादति), (II) Feeling as if the 
sky is sundered into pieces (@afy स्वस्डितमौच्यते) and (III) 
Seeing with eyes his own head cut off and placed on 
the palm of his hands (निजशिरी नयनेन करापितम्‌). Hence, 
according to the strict Advaita Vedanta अवदय or माया is 
an ‘A-logical principle’ having "'wegudfw,'i.c., a sort of 
meeting-ground of all contradictions (from the point of 
view of relative reasoning). This is her adornment (भूषयाम) 
because of which she is what she is. Otherwise she would 
lose her distinctive erroneous character (afta). This 
position is clearly explained by the following couplet of 
«efaüfz, a work on Advaita Vedanta by «*"«, a famous 
disciple of aT, who flourished about 800 A.D. : — 


“दुर्चेटत्वमविद्याया: भूषणम्‌, न त॒ दूषणम्‌ । कथखिद घटमाने $प्यविद्यात्व॑ दुघ टं 
भवेत्‌ u” 
rs Of. I. P. V. I. VI. 8:— 
“a च प्रमातुरन्तः सव्वार्थावलासः, चिन्माचशरौरोऽपि तत्‌सामानाघिकरण्य- 
इत्तिरपि दरणनगरन्यायेनास्ति त्यपि उक्तम्‌ । एवं च तत्प्रतिभां घटाभासम्‌, एतत्‌- 
34 
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प्रतिभां च अघटाभासं प्रमाता भजते सेवते area, तदविकल्पदशायां faq- 
स्वभावो$सी घट: fuxaca faux: qu, न च तेन केचिद्व्यवहाराः, aq 
मायान्यापारसुञ्जासयन्‌ पनरपि @esafa भाव तेनाघटस्थात्मन: पटादेआपोइहमन क्रियते 
निषेधनरूपं, तदेव व्यपोहनसाञ्चित्य तस्य ue निखयनमच्यते ‘az ca’ इलति 
qqa संभा ज्यमानापर बस्तुनिषेघरुपत्वात्‌ ... 0...” 


LIS DOR ) APN, I Ve Los 


“लव च चित्तत्त्वस्येव स्वातन्त्र मायाशत्ति:, तया fad aq संवेद warqa 
जप्रन्योन्यतद्च, मायाशज्ञया भिन्नेन प्रमातुः अन्योन्यतो Raru, etc." 


asc Or TPN, TL DI d:— 


“srg किम्‌ अतिदुष्करुं भविष्यति,-- यत्प्रकाशात्मनि अखण्छितताटूप्यें एब 
प्रकाशसाने प्रकाञ्चननिषेावबभास: ^ प्रकाशमान: । तस्मात्‌ परमेश्ररस्येद॑ तत्‌ परं 


स्वातन्वय यत्‌ तथावभासन पशुरूपतावभासन नाम याहकांशसमृत्यापनं, तद्दारेण 
च या्चोज्लासनमपि। q भगवतो मायाशक्तिरूच्यले' ।” 


'7* They are known in Indian Philosophical Litera- 


ture as "“ख्यातिपच्चक,” viz., (I) आत्मख्याति, (II) अससृख़्ालि, (III) 
अन्धयाणख्याति, (IV) senfa and (V) अनिव्वचनौयस्व्याति। आत्मख्याति 
theory of illusory apprehension is held by the Buddhists, 
अन्यथायण्य्याति by the न्याय, बेशेषिक and योग, the wenfa by the 
मोमांसा and सांख्य and अनिव्वचनीयख््ालि by the Advaita Vedanta. 
For the best explanation of these theories we refer our 
readers to Dr. S. N. Dasgupta's excellent work ''A History 
of Indian Philosophy,'' Vol. I, pp. 384-386 and also 486. 


eNO TP Vor TEE S em 

see... ततो यावता पूणन «uu wenrdel विमर्शपव्यन्त' तावत्‌ न प्रस््याति,-- 
seq afas अवख्यातिरेंब खान्तितक््वम्‌। लद्वशेन असट्विपरीतानिर्व्वाच्यादि- 
enatis उच्यन्ताम्‌ ।'' 

“aq खत्वरूप्यज्ञानमपि अपूर्णख्यातिः। aaafë किम्‌ ? इदमतः aa 
खान्तिः:--इत्यागच्छेत्‌ fam टष्टिरुन्मिमौलिषति आयुष्मतः, मायापदं fe ue 
alfa: ; तवापि तु स्वप्न स्वप्र डब Wet स्फोट इव अपरियं भान्तिरच्यते, 
अनुहत्त्यचितस्यापि विमर्शेस्य अस्थेय्यांत्‌ ।”' 
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STO OEI PNV ae? TW. 90: 
ane OF uale IL TVS; 


‘° The word अनिब्बचनीय is difficult to be properly 
rendered in English.  “निव्बचन' means ‘to explain a thing 
conclusively by showing its cause of origin’ (aqaa ww ). 
In the strict Advaita School they seemed to have under- 
stood it in the sense of indeterminable as  ''either 
existent or non-existent.” चित्सुख्ाचार्व्य, one of the greatest 
intellects of this school, puts the meaning thus : — 

प्रत्येकं सदसत्त्वाभ्यां विचारपदवौं न यत्‌ । 
गाहते तदनिर्व्वाच्यमाहइ्‌ serrate: ॥'' 
Cf. Chitsukbhi, 1st Ch., pages 78-79. 

In the famous work named 'चितसुण्तों which was 
composed a little later than 1190 A. D. after Sriharsha’s 
work ‘awaawa’ when the Kashmere Saivistic School 
had already spread itself over the soil of Kashmere, 
we find the Trika view of माया as the ज्ञानशक्ति of परमेश्वर 
anticipated and discarded after much dialectical discus- 
sion. ‘These discussions of faqg@t on the meaning of 
the word जनिब्वचनीय and the ultimate nature of माया, as 
against all the other Schools of thought the then existing 
including possibly the Kashmere Trika (though not named 
by Trika), leaves no doubt as to the point of difference 
between the two Schools of Advaita. 

In support of this we quote the following from 
चित्सुख्यो :— 

“afa नसदासोत नो खदासौदिति उपक्रम्य तम आसौत्‌, मायान्त uate 
विद्यात्‌ st मायाभिः इत्यागमस्तञ्च प्रमाणम्‌ । तम:शब्देन सांसारिकपरूषाणां 
प्रजयकालीनज्ञानाभावस्यैब उच्यमानल्वाल्‌, मायाशब्देन च परमेञ्चरज्ञानशक्तेरेब तत- 
स्वरूपश्रसायाः GRANA ।............न च परमेश्ररशक्तिर्माया । 'भूयख्चान्ते वित्र- 
मायानिदठत्तिः, मायामेतां तरन्ति ते, तरत्यविद्याम्‌......... इत्यादिना ज्ञाननिवत्तर 
मायाशब्दप्रयोगद्शेनात्‌। Cf. femqgui—Nirnayaságara edition, 
pages 57-60. For the discussion of अनिव्सचनौय, cf. 75-79. 
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151 झाल्िनोविजयोत्तर, प्रथम अधिकार, 51. 27 :— 
“qaa सा कत्ातत्त्वं यद्योगादभवत्‌ पुमान्‌ | 
जातकत्तेत्वसामष्योँ विद्यारागौ aatses n” 

182 bid, Sl. 28. 
“विद्या विवेचयत्यस्य कर्म तत्कार्य्यकारणे OG" 
५1७५ Cf. erem, नवाङ्हिक, 81. 192, 193:— 
“ बुद्धि qafa सा विद्या 
ब॒ुद्धिदर्पषणाचारिया: ॥ 
gara प्रत्ययान्‌ मो इ- 
Way कार्यकारणे d 
कम्प्रजालं च ततस्थं 
विविनक्ति निजात्मना ॥ 


s+ Cf, Ibid, 194:— 


“ध्युद्धिस्तु गुयासं कौ य्या विवेकेन कथं सुख्‌ । 
दु:खं मोहात्मकं वापि विषयं दशयेदपि at 


४७० (Of. maria, नवमाञ्रिक, Sl. 195, and also commentary 


of Jayaratha : — 


"rej सुस्वाद्यात्मकं विषयं afscquaea दर्शयेत्‌ ; fap गुयासंकौ यत्वात्‌ 
न विवेऊेनेत्यभिद'अ: ।--*- ` ` ` * न च दशेनमावमेव विषयसंवेदन येन भवेदपि विवेकः, 
aa fe आध्यवसायो जौवितम्‌ Cc न चेयं qaeem zata विवेकं कत्ते 


क्रयात्‌ जाड्याटेव अनुसंघातुमशक्यत्वात्‌ । 
156 Cf. Ibid, Sl. 196 and 197 :— 


“aq चोभयतः शब्वादश देंगी बधौ गतात्‌ | 
पुम्प्र काशादभाति भाव: से« तत्प्रतिविन्वबनम्‌ ॥ 
जडमेव fe मुख्व्यी$य प॒म्प्रकाशोऽस्य भासनम्‌ | 
बहिः स्थस्येव तस्यास्त ge: किंकल्पना wea 
Cf. also Jayaratha’s comment on these Slokas. 
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2७7 I. P. V. III. I. 0: — 

“aq चांशे JA किंचित्त्वे कस्मादिदमेव किंचित्‌, इत्यबाथ 5 feared: 
प्रमातरि देहादौ waa च ग्रुणारोपणमय इव रागो व्याप्रियते ।'” 

iss Cf. Ibid :— 

“न च तद्ब॒द्धिगतम4राग्यमेव, तद्धि स्थलं see प्रमदायां न भवेदपि रागस्तु 
wawa: qaiea च  zewisfumm: cf. also Jayaratha’s 
remarks on लन्ब्रालोक 9th Ahnika 51. 201. 

४७० Cf. Jayaratha's commentary on mme 9-199- 
200. 

“कलाविदायोहिं किंचित्त्मपू्णोत्तमावाभशिधायि, इत्युक्तम्‌ ; <ç पनस्तथात्वेऽपि 
प्रलिनियतवस्तपव्यवसायि, इत्यवश्यमतास्य केनचिदपरेच fafa ae, यदवशाद 
तवैव अश्योरासङ्गो भवेत्‌ ।” 

19° For the definition of नियति cf. मालिनीविजयोत्तर I. 19. 

(र)  ““नियतिरयॉनयत्येनं स्वके mh quen 
(४४) also aarara IX, 202 :— 
“नियतियॉजनां wa fafsre काय्यैमण्डले i" 

un IB V. TEL: I.9;.— 

“अतेव कच्मादभिष्वद्ध' इत्ययमर्थो नियत्या नियम्यते oU 
(iv) Jayaratha on IX. 202, तन्वालोक says— 

“नियतिहिं “अस्मादेव कारणादिदमेव काय्यं भवेत्‌’ इति नियसमादध्यादित्यक्तम्‌ । 

192 Of. Jayaratha’s prefatory remarks in his 
commentary on लन्ब्रालोक--1 < . 202 :— 

‘oq तामर्थक्रियामथेयमानो जन: fafacaed, किंचिञ्च जाति, इति नास्ति 
विमतिः ; कंत: प॒नरयं नियमो->यत्‌ ware वक्त्मिवादितसति न we, wait 
q snfaeiaaa न श्येनम्‌ इति तदवश्य़मत केनचिन्निमित्तेन भाव्यं, तञ्च किमाशड्याच 
नियतिरिति i” As for the end to be achieved by the sacrifices 
saifaera and xw cf. the Mimamsa dictum —'*xafrarét 
ब्योलिषोमेन asta” and “शब्रबघधकाम: waa यजेल ।”' 
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es GT. FSD. Wee TI UY. g < 
A “तथापि ख एवाभासो यावद्विराभासेरविनाभूतो भगवत्या नियतिशक्ष्या नियमितः 
Sin 

a Cf. “तदयथा--“द्रप्रमात॒णां निरतिशयानि सब्वज्ञल्वादिगषयुक्तानि 
तेः किल सव्यसिदमेकळिन्‌ चणे युगपद्‌ ज्ञायते, सम्पदाते च । चेवज्ञानां पनरेतान्येव 
करणानि परभेश्चरनिय्यतिश्क्तिनियन्वितान सन्ति, घटपटादिपदार्थभावज्ञानकर ण- 
समर्थान्येव, न तै: us ज्ञायते, नापि क्रियते। तवापि योगिनामतिशयः 
कर्‌णानाम्‌-यत्‌ निरतिश्चक्तिसमुञ्जङ्कनात्‌ adi: करणे: दूर व्द वहितविप्रक्ष्टसपिः 
परिच्छिदाले i" 

sos “तथाहि काल: क्रममासूवयन्‌ प्रमातरि विज्न्भरमानः लदनुसारेणा 
प्रमेवेऽपि प्रसरति, योऽहं कृशो$भवं स स्थूलो वत्त भविष्यामि स्थूलतरः,-इत्येव- 
मोत्मालनं देहरूपं क्रमवन्तमिव Gem ततसहचारिशि प्रमेयेऽपि भूतादिरूपं क्रमं 
प्रकाशयति i" 


195 Tt must not, however, be understood that because 
the मालिनी explains the evolution of these principles in 
the order of cause and effect they follow in the ultimate 
sense in this order of time-succession. The reason for 
this is that they are all interdependent. Cf. amata IX. 
219 and also Jayaratha's comment thereon. 





1*^ स्वच्छन्द]. 68 :— 
“ama कालससुत्‌पन्ना विद्या रागस्तथेव च | 
कालो नियतितत्त्वल्य प॒ ae प्रकततिस्तया ॥ › 


197 तलन्वालीोक-- IX. 208 :— 

“faan रागोऽय नियति: कालयेतञ्चतष घस्‌ | 

कसल्वाकाय्ये भोक्तुभावे तिष्ठद्भो कृत्वपूरितम्‌ 1 
cf. also Jayaratha’s commentary on the same. 
‘° Of. aara IX. 215-214. and  Jayaratha's 
comment : — 
“एबं कल्वास्व्यतत्त्वस्य किंचित्‌कत्तत्वलक्षणों । 
विशेषभागे कत्तृत्वं “fed भोकूप्रव्वकम्‌ ॥ 
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विशेषणलया diss किञ्चिद्‌भागस्तदो ल्थितम्‌ । 
वेद्यमावं स्फुटं fed प्रधानं सूयते कला n”? 

‘ee Ww means a ‘tight-fitting robe’ which obstructs 
the free movement of the body. Hence, by a figure of 
speech, these principles are so called because they ob- 
struct the free movement of the soul towards its final 
goal. Sometimes माया is also added to these a@ws and 
then they are called ‘szasa.’ Sometimes again, they 
are enumerated as three leaving out काल and faafa and 
called *''threefold wm" (fawaa}>. The earliest use of 
this word in Trika is to be found in a sütra of Vasugupta, 
viz., gang तदा fagmt भूयः Waa: ux;" III. 42. 


200 स्पन्दकानिका--111, 45 and 48. 

Ema OT pw mro: 

“oR च yaana भान्ति, इति aaa शक्तिरपा: प्रतिप्रमादम्षिन्ना एब, 
कदाचित्‌ तु नटमन्नप्रेचादावोत्वरेच्छया एकौभवेंयुरपि । न 'होषामौोच्रेच्छातिरित्ता 
fas’ faa जौवितमस्ति, इत्यसक्तदक्त wea च ॥ 

793 Cf. “ama माळका ज्ञ या क्रियाशक्तिः प्रभो: परा ॥ 

तस्या कत्वासमूह:, 86६0. ' 


2053 वित्ृति of शिवोपाध्याय on बिज्ञानभेरव Sl. 56 :— 

“परमेश्वरणिदानन्दघन: स्वतन्तभडारक: Sarena Sema शून्यादि- 
क्ञत्यन्तमनन्तं बाच्यवाचकरूपं स्वभित्तों स्वानधिकमपि अधिकमिव युगपत्‌ अवभासयत्ति, 
ete.” 

५०% विज्षति on वेज्ञानभेरव 51, 56:— 

“qa वाच्यछपा ATÀ कलाख्या शक्ति: उत्तरोत्तरवेशिश्येन भुवनात्मतां 
zaifa”? also “तब वाचकं ग्राहकभागावस्थितं॑ परसूक्षस्थुलमेदेन qiam- 
पदात्मकं विधा, वाच्यमपि याह्ाभागाभिनिविष्टं कलातत्त्वसुवनात्मकं aaa)” 

9०० “'विद्यादिज्ञापितेञ्रव्यखिद्घनो मुक्त: परमशिव एव । wea सब्वेकत्त त्व - 
स व्वज्ञात्व-पू षं त्व-नित्यत्व-व्यापकत्व - शक्तयो इस sfam अपि सझोचगहणेन कलाविद्या- 
राग-काल-नियति-रूपतया भवन्तौति ।--मज॒नाथविरचितं षट्विंशत्तत्त्वदर् "TW | 
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Cf. स्दच्छन्द्--दितौयपटल Sl. 42-43, and commentary 
of चेमराज thereon— 


“शरोरोत्‌पत्तः कारणं मायादिचित्यन्त' तत्त्वानि एकविंशतं प्रणवेन xnDeafgune- 
तुल्यव्यासिकेन श्द्धदैकोतृपत्तयरथं न्यसेत्‌ । प्रणवन्यासाञ्च एतानि प्रास्द्शातो ऽन्या दश्य्यैव | 
लथाहि---अवख्यातिरूपा माया मेदप्रागल्भ्यविमोद्धिनी अस्य, कला पूजाध्यानादि- 
किस्चितृकत्तत्वोन्भमोलिका विद्या ताक्तिक-विवेकप्रदा, रागो भन्तयभिष्वङ्ऋप्रद;, काल 
उपदेशादिविषवकलनप्रदः, नियति: भगवद्ाराधनादी नियामकः i" 


This process of purification of the tattvas is called 
in Trika by the technical term “awsfg.” It is accom- 
plished by mentally placing (न्यास) these tattvas in different 
parts of the lotus in the heart (चदय) by uttering the 
प्रणव, as the result of which a new purified body arises. 
This may be likened to a similar process in योग called 
'भूतञ्चद्धि’' or rather ''4asm'' by concentrating on the essential 
character of the five sas. Cf. qawa ua III. 44-45. 


297 From the passages quoted in Abhinava's commen- 
tary and also from Kshemarija’s quotations, it seems 
likely that there must have existed in the 10th or 
llth century an immense amount of literature on 
Mantra-Sastra such as Tantra-Sadbhava, Srikantha 
Samhita, Vadyatantrs, Siddha-Santana and a host of other 
tantrik works which have not as yet been discovered. 


208 Jn this connection it may be said that Mr. 


P. T. Srinivas Iyengar’s remarks in his Outlines of 
Indian Philosophy, P. 1. 172—that Matrka, the mother of 
the Universe, loses her importance in this school (7.6., 
Pratyabhijfis) is not accurate as will be evident from 
a perusal of this section. 

209 Sattvata-Samhiti, for example, does not men- 
tion the name Matrka but seems to point her by the 
term Para vik in Chapter II, Upásanavidhi. 


“तचाकॉच्खालमालम्बप परा वाक्‌ भ्रमरो स्थिता । 
या खब्वेलन्त्रजननी अक्ति: शान्ततमा विभो: u 
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वद्‌न्ति adel नादं शब्दब्रह्मेति यत्‌ ख्युतम्‌ । 
ww wr घारासन्तानरूपष्क 4 

Cf. also Chapter V, §loka 101 :— 
“भ्र बा saras शक्तिर्वे स्पन्दतामेति च स्वयम्‌ | 
सूते$श्रिकण्यवन्मन्त' यच मन्लौक्ततास्पदः u^ 

Cf. also Chapter XXV, 81088 148-149. 

210 Cf. the following $lokas of Sri Praásna-Samhità, 
on Matrka, Chapter JI :— 

“तदब्दतशक्तिराद्या सा चोदिता च खदा भवेत्‌ ॥ 
अनस्तमितभारूप-वेद्यवेदकवच्ति ता i 
सा शक्ति: चमितैकांशा वण्णरूपेण ana n” (SL 3-4) 
“Haat देहवडानां तत्तत्सन्मागैदर्शिका । 
माळका जायते सेयं fam qa fear ॥”” (51. 29) 
“oma भिन्नवर्णा या देवी षोड़शरूपियां । 


मन्ताणां जननी साचात्‌ तव मन्वमयी तनु: n'' 
(Ch. 52, 81. 31) 


Cf. also Slokas 36-38 for wu माळका 
211 There are Chapters XX, XXII and XXIII called 
Matrka, praküéa and Mantraprabhava-varnanam and so 


forth. 
212 Cf. Mahanirvinatantra—9th Ullasah,  élokas 


87, 88, 89 and 118. 
213 Cf. Kamikagama-Mantroddharapatalah : — 
“aan डिरूपो विज्ञ बी वाच्यवाचकमेदतः | 

वाग्रूपो वाचकः प्रोक्तो वाच्यस्वर्थात्मकः स्मृतः ॥ 
नादो Ww इति प्रोक्त: ख नादी जायते परात्‌ I 
a नाद: कव्यते fan: पर्व्यायेः शिवनामभि: oa 
स्थूलः an: wxwfe चिविध: परिपठ्यते ॥ 

l आन्दवोधालभूतात्मा sAm rgf fera: i 

| पच्चाशदद्रमेदेन पञ्चाशच्छक्तिमेद्तः | 
संस्थिता mam ज्ञ या साधकैस्तक्ष्ददर्शिभि: n 
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माळका änam मुख्यभूता wafer । 
अनया साध्यते ss तस्मादेतत्‌ न्यसेज्जपेत ॥” 
214 Cf. Paushkara Agama—Sth Patalah called 
Tantra-mantrotpatti-patalah—Slokas 19-20. 
“SS माळका ज्ञ या जगतो माळवत्‌ स्थिता | 
यथा भूता च सा देवी शिवशक्तिप्रमेदत:॥'? 
Cf. also Slokas 22-23. 
Cf. Bhattabhaskara’s Sivasütra-Varttika :— 
“योनयः शक्तयो ज्ञ याग्रतस्र: सव्वकारणाम्‌ | 
अम्बा ज्येछाभिधा रौद्रौ वामा च शिवमूत्तय: ॥ (51. 19) 
तासां ai: wae: स्यात्तच्छरौरं कलासु च 
“अ'-कारादिच्ञ'-पव्यन्ताः कलास्ताः शब्द्कारश्यम्‌ ॥ (Sl. 20) 
Cf. Kallata's Vrtti on Karika 45, 47 and 48 :— 
“जब्दराशि: अ-कारादिच्च-कारान्तः--ससूह्भूतस्य कादिवर्गान्मकस्य mw 
अक्तिसमूहुस्य भोग्यतां गतः पुरुषों, ब्राझादौनां कलाभि: क-काराद्यचरे£र लुप्तविभवः 
स्स्वभावात्‌ प्रच्यावितः qaraqa g^ 


217 Cf. Ramakantha’s  Vivrti on Karika 184th 
Nihsyanda :— 


215 


216 


“एषा हि परमैश्चर-स्वरूपप्रकाशप्रत्यवमशमाचरूपा परेव शक्ति: बाग्रूपतया 
ufera । etc. 


a2afed पारमेञ्चरी पराशक्तिः स्वरभावप्रत्यवम क्रियादिना ura fame पर्व्यन्तेन 
निरवधिना स्वमझ्िन्त्रा wear, etc., etc." 


sis Of. “एबमसन्‌ देखरीरूपतामापन्नापि माळ कावरीवणेपद्धवाक्यार्थमेदेन 
अपब्यन्त' प्रसरं agfa a 


“सेयमेव दखरोरूपलामापन्ना.-- ... wen क्रियाशक्तिररित्यपि करचिदुक्ता, eque 
q मध्यमा वाक ईच्छाशक्ति:, तत्पूर्व्वा च पश्यन्तौ ज्ञानशक्तिः, ete.” 
219 


Vak personified as a female principle of speech 
in early Vedic times and then she came to be conceived 
of as a creative power or Sakti. In the Brühmanas, 
this goddess of speech became the wife of the creator 
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(Prajapati) and in union with whom she created all things. 
Sometimes she is placed absolutely at the beginning of all 
things of Brh. Upa. IV, 1, 2 and I, 4, 3. Garbe on 
Vüac—'' Philosophy of Ancient India,” p. 53. 
220 (f Vrttion Karika 18:— 
“ योऽपि वाक्यरूपः प्रसरोऽस्याः, स नित्यानित्यमेर्टेल fefau:,—aa मन्चात्मकः 
शास्त्रात्मकख् नित्यः, लौकिक ब्यवषारविषय:- लौ किकवाक्यात्मकस्तु अनित्यः ।” 
ass “« चत्वारि arautttaa पदानि, 
तानि facatarar ये मनौधिणा: | 
गुहा वीणि निहिता नेङ्गयन्ति, 


तुरीयं वाचो मनुष्या; «efe pu 
also,— 


“aj स शिंक्ते वेन गौरभीहता, 
मिमातिमाय॒ -a सनावचिणयित | 
सा fafafafe ware aur’, 
बिद्यहवन्तौ प्रतिवश्रिसीहत ui" 


. 222 Tt is almost impossible to convey the logical 
import of the terms Vicya and Vacaka in English. Vicya 
literally means ‘that which is capable of being spoken of’ 
and Vacaka ‘that which speaks of.’ These are the two 
clearcut divisions into which the whole universe of reality, 
comprising thought and reality are often analysed in 
Indian Philosophy. Vacya is rendered by Mr. J. C. 
Chatterjee in his ‘‘ Kashmere Saivism’’ as ' predicable' in 
terms of discursive thought and speech. 

223 Cf. Such Sruti texts as :— 

(1) ‘‘Prano’ hyevaitàn Sarvan Sambrnkte.”’ 

(2) ''Ta etasyaiva sarve ripamabhavam”’ 

224 Of. ‘‘Tadasyedam Vaca tantya namabhir dāma- 
bhih.”" 

(1) ‘‘Sarvam Sitam” 

(2) Sarvam hidam nàmani. 

(3) *''Vücürambhanam vikaro namadheyam. 
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225 Tantraloka Jayaratha’s commentary on 3. 286. 


परस्याः चाचः प॒नरन्धानपेचम्‌ परत्वम्‌, se: परतरं रूपम्‌ | 

Cf. also Ananta Sakti’s definition under the Sutra 7 
of Vatulanatha— 

“बाकचलुष्टयोद्य-विरामप्रथा-सुस्वर ! प्रथते ”—_''निरावरणनिरवकाशोद्य- 
निरूत्तरनिलरक्ञपरमनभसि, उच्छलत्‌किक्िञ्चलनात्मकप्रथमस्पन्द्‌ बिकाश्स्वभावावर- 
रचनाम्‌ मायूराण्छर न्यायेन अदयमहासामइस्यतया अन्तर्धारयन्तौ परेति प्रथिता ।?? 


226 This simile of the liquid in a peacocks egg is 


an Agamic one. Then from the Agamas, we find it 
borrowed by such schools as the Trika, Lingayate and 
others. 


Cf. Paushkara Agama:— 
** मायूराण्डरसो यद्दन्निव्विशेषार्थधारिका | 
qa वागियं sar adtar शिवशासने n” 
227 16. Pr. V. I. 5. 18 :— 
““पूणेत्वात्‌ परा, वक्ति वित्रमपलपति प्रत्यवमर्शन इति च वाक्‌, अतएव सा 
स्वरसेन चिद्गपतया'' etc. 
“प्रत्यनमश्ेद्चान्तरभिलापाव्मक-शब्द्नस्रभावः... ... इत्यादि प्रत्यवमर्शान्तरभित्ति- 


228 Cf. Abhinava’s Tantraloka, 3-236, and Jayaratha’s 
comments on it :— 
“ सेव fe परमेत्ररी स्वस्वातन्तयात बहीरूपतासल्लिलासयिषुर्वाच्यवाचकक्रमानुद्यात्‌ 
विभागस्यास्फटत्वात्‌ चिद-ज्योतिष एव प्राधान्यात्‌ द्रष्रूपतया पश्यन्तौ-शब्दव्यपदैश्या 1” 
229 Cf. Paushkara :— 
““प्राणहत्तिमतिक्रान्ता वागिर्य मध्यमात्वया i 
| (Sl. 20 2nd Patalah) 


230 Cf. <Anantasgakti’s Vrtti on . Vaàtülanàtha, 
Sūtra 7 :— 


“Sq च खड्धाल्पविकल्पनिवद्दनियया त्मबुबद्िभूमिं स्वौक्ततवती ag शिब्विकाफल- 
न्यायेनान्तर्घारयन्ती मध्यमा इस्यभिह्िता i" 
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231 Cf. Jayaratha on Tantraloka, 3. 226 : — 
“ततोऽपि स्थानकरप्यप्रयत्वलात्तत्तदर्थाक्रमोपग्रहादिभागस्य स्फुटत्वात्‌ CD 
प्राधान्यादि खरे शरीरे भवत्वावेखरीशब्दामित्रेया i” 


The gradual evolution of Vak through all these stages 
is thus explained by Bhaskararaya in his commentary 
on the Lalitasabhasranima by the illustration of the 
growth of a plant from its seed : — 

‘“ The Para form is mere sound (man) the poten- 
tiality of growth in the seed;  Paáyanti ( पश्यन्ती) is the 
seed beginning to sprout; the Madhyama (मध्यमा) is 
when the first two small leaves appear, but are not yet 
separated; the Vaikhari ( *utt) is when these two small 
leaves are separated but joined at the root.” 


332 Cf. Tantraloka 3. 198:— 


^ एकामर्शस्वभावत्वे शब्दराशिः स मेरव: | 
आस्श्यच्छायया योगात्‌ सेव शक्तिश्च माळका d^ 


Cf. also Jayaratha’s comments on Tantraloka, 8. 222. 
sss Cf. Jayaratha under Tantraloka, 8. 282:— 


* gerqraa मन्चाणां विद्यानाद्च यशस्तरिनौ à 
xb योनि: समाख्याता सब्वमनन्‍्त q Weng 
—“‘ganfefrataaa खेन रूपेणाज्ञाता माता इत्यर्थ: 1” 


Cf. also Kshemarija's Vimaráini under Sivasütra 
1 A 4:— 


“आदिच्षान्तरूपा अज्ञाता माता माका विदश्वजननी, ete...” 


*s* Fuller discussions of the meaning, descriptions 
and application of mantras can be found in such Tantric 
works as the Saradatilaka and others. In the Kashmere 
School, the best source of such information is the Pariü- 
trimsika Tantra with Abhinava’s commentary thereon. 
A very able exposition of Mantra-Sakti from modern 
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point of view is to be found in Sir J. Woodroffe’s book 
“Sakti and Sakta’’ and also his other essays. 
sas Cf. also the well-known Agamic dictum :— 
“aaa सर्व्ववेदित्व जाणं संसारसागरात्‌ | 
मननवाणाधम्सपित्वान्मत्त इत्यभिधौयते a" 
( सुप्रभेद-मन्वीदधार-पटव्न: ) । 


336 Cf. Kshemaraja’s Vimarésini under Siva-Sitra :— 

“fed मन्त्त:''--““चेत्यते विसश्यते अनेन परं तत्त्वमिति चित्तम्‌ । पूर्णस्फुरत्तास- 
तक््वप्राखाद्‌-प्रणबाद्ि-विमशरूपं सेवेदनम्‌ i तदेव मन्त्रयते अन्तरमेदेन faeund 
परमेख्र-स्वरूपमनेनेति कृत्वा मन्त्रः, etc.”’--------- “qu मन्न्रदेवताविमशेपरत्वेन 
प्राञ्ञतत्‌सामरस्वमाराधकचित्तमेव मन्त्रः न तु वििववणं-संचऱ्नामाचकम्‌ 0” 

237 Cf. Vimar§ini on 2. 8, “ विद्याश्रौरसत्ता मन्चरहस्यम्‌ ।'— 

“विद्या परादयप्रथा, शरीरं स्वरूपं यस्य a विद्याशरीरः भगवान्‌ शञ्द्राशिः, 
aa या सत्ता, अशेषविद्वामेदमयपूर्णाइंविमर्शनात्मा स्फुरत्ता सा मन्तायां 
इहस्यस्ञुपनिषत्‌ 1” 


> 


255 “ सव्य वर्णात्मका मन्चास्ते च शक्त्यात्मकाः प्रिये । 
शक्तिस्ति माळका ज्या सा च sf या शिवात्मका ॥” 
239 “aani जोवभूता तु या rem शक्तिरव्यया । 


लया *rerwuxre निष्फलाः: शारदालखवत्‌ at 

**9 ज्यौय्यीकण्छठीय-संह्हितायां तु, 
“qaga waa न सिध्यति कदाचन i 
ज्ञानमूलमिदं yaaan नेव सिध्यति ú” इत्यक्तम्‌ । 
3+1 Cf. Para-Trimsika, Srinagar edition, p. 151. 
अन्यचापि-- 
“न प'सि न परे तत्त्वे शक्ती सन्त निवेशयेत्‌ | 
नड़त्वान्निष्कियत्वाञ् न ते भोगापवरेदा; n” 

s+» Cf. A. E. White, quoted in Evelyn Underhill’s 


Mysticism, p. 189. 
2*3 his is the meaning given to the term '* Vira- 
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Saiva” by Dr. J. N. Farquhar in his book entitled 
'* Outlines of the Religious Literature of India,” p. 261. 

Mr. E. P. Rice also gives the same meaning in his 
book ''A History of Kanarese Literature’’ published in 
the ''Heritage of India'' Series, p. 49, Chapter IV. 
But we do not know from what source they derive 
this interpretation. 'To take the current meaning of 
Vira as ‘Stalwart’ or ‘Heroic’ would be inadequate just 
as in the case of the same word in the Siva Sutra of 
Vasugupta, viz.. वितयभोक्ता dim." For our meaning cf. 
Siddhanta Sikhümani, Ch. V. 15-17, pp. 57-58. Cf. also 
Vatulagama, 10th Patala, Sls. 30-32. 

*** Cf. Siddhanta Sikhimani, Ch. V. 18, 14. For 
the Vedic sanction of the Specific Lingayata rites see 
the same work, Chapter VI. 36, 87, 38 and 40; Ch. VII. 
43, Rudrikshadharanasthalam, Sl. 23. 

= 948 Sid. Sikh., Ch. V. 4-7— 


“जचेटेकर्टेशवक्तिभब्य: सांख्यादिभ्यों wen | 
सव्वेवेदानुसारित्वात्‌ शेवं तन्त्रं विशिष्यते u^ 
sso Ibid, Sl. 9. 
Cf. also Suprabhedaigama—Kriyapada,  Pra$navidhi- 
patalah, Sls. 28-29. 
“má qa सोमं emper wafer । 
ag ñd परं सीम्यं रौद्रं पाशपतादिकम्‌ ॥ (28) 
वं पुनखतुभंद॑ वामदत्तियामेव च | 
fazaa त सिद्धान्तं तेषु सिद्धान्तस'त्तमम्‌ i 
अष्टाविंशतिमे देन सिद्धान्तं za तत्त्वतः ॥'' (29) 
s+? Sid. Sikh. Ch. V. 11-12:— 
“अक्तिप्रधानं वामाख्यं <fed भेरवात्मकम्‌ | 
gaatt fas सिद्धान्तं वेदसन्मतस्‌ ú (11) 
बेदधर्माभिधायथित्वात्‌ सिद्धान्ताख्य: शिवागम; i 
वेदबाआविरोधित्वाद वेदसन्मत उच्यते wt (12) 


- 





280 SAKTI OR DIVINE POWER 


| %8 For the Agamic documents of Viragaivism 
compare the article of Mr. V. V. Ramanan—“‘ Viraégaivism 
— Phase of the Agamianta’’ in the Siddhünta Dipika, 
Vol. XI, Nos. 2ff. The Suprabheda account of the origin 
of the five  Vira-Saiva acaryas has been separately 
published by Rao Shaheb Mallappa Vasappa Varad from 
Sholapur. 
Cf. Yogaja:— 
“faqer चतुष्पादं महातन्त' जगदुग्ररू; | 

सूब्रेणोकेन dfaa ure विस्तरतः पुन: ॥ 

पिण्डटादिज्ञानशन्यान्तमे कौत्तरशतस्थलम । 

विभक्त दिश्यते यव ततझसिद्यान्तम॒ुदाउतम्‌ gt 

24 On Linga, cf. Suprabheda—Jfiamapida, Siva- 
srshtividhipatalah, Sls. 27-34; 55-60. 

In the same Agama-—Kriyapada, 33rd Patalah is 
called Lingalakshanavidhi-patalah in which the subject is 
discussed in detail. 

Cf. Yogajagama :— 

* dare समस्तेषु वस्तुष्वपि तु wer । 
सूचनात्‌ परमेशस्य us लिद्रनितौरितम्‌ ॥'' 
r | (quoted in केवण्यसार) 

»50 (Cf. Kamika—Sivanujünüpatalah : — 

*C सब्वेशक्तियुर्त नादं तेजोरूपश्च निष्कलम्‌ | 
इति ध्यात्वा तथा लिङ्गे wa च नमो नमः ॥ (199) 
शिवलिङ्गं विधा Na व्यक्तसव्यक्तकं तथा ॥ (203) 
व्यक्ताव्यक्तमिति wp ferw^ टेशिकसत्तम | 
au Arya aza व्यक्तरू्पसुदाचतम ॥ (204) 
सदागिव-मझहेशी तु AMARIEI | 
विन्दुनादी शक्तिशिवों अव्यक्तेन wanfeer ॥ (205) 

aor Cf. Maritontada’s commentary on Sid. Sikh. 
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VIII. 17-18. Also Kümikagama, Mantroddharapatalah : — 
“तिरोधानं न-कारं स्यात्‌ म-कारपष्य मलं भवेत्‌ । शि-कारं शिवरूपञ्च, ete.” 
#52 The doctrine of Jangama is one of the most 

distinctive features of  Vira-Saivism. The following 

explanatory remarks of Rev. G. Wiirth is worth consider- 
ing:—''' The Lingayata priests are called Jangama, an 
appellation of which the meaning is not perfectly certain, 

It is most probable, however, that they were thus called 

in consequence of a stil existing rule which  enjoins 

them to be constantly on the move, unmarried, poorly 
dressed, begging their food and wandering from place 
to place. (Bombay Branch of the Royal Asiatic Society's 

Journal, 1864-1866) Siddhanta Sikhamani explains the 

term in Chapter XI “जद्न्‍जममाहात्मााण्यथलनिरूपयाम्‌, ' Sls. 2-3, as those 

Siva-Yogins who know Siva as the illuminator of the 

universe by means of His Cit and Kriya Saktis and 

nothing apart from the universe (स्वस्वदचूपतया ) - “ 
#53 Vasava Purina, Ch. LVII, gives an account of 
the ancient Vira-Saiva saints : — 
(1) वौरशद्धर दास, (2) afya, (8) Raq जोमेडया, (4) EGH, 

(5) कोलशान्त, (6) कक्केडया, (7) wera and (8) एकान्तरासेडया-> 

cf. Translation of this Purina by Rev. G. Würth. 

According to the Channa Vasava Purana the Vira-Saiva 

Puratanas are :— 


(1) Ahappageyaru (in Tamil Iyarppagai Nayanir) 
(2) Chirunote Yandiüru ( + Srirutonda <= ) 
(3) Kaligananátaru ics Gananatha a) जल) 
(4) Murkhanainaru iin Muürkha i ७३) 
(5) Perumaleyaru C»: Idangudi sant 
(6) Marabhaktaru (ae Il]aiyangudimüra,, ) 

) 


(7) Chendakesigalu mat Chandesávara 
(8) Siriyala Sitti or Chirutonda Bhaktaru. 
Cf. Jeertge  Basavalihgappa's article—Siddhanta 
Dipika, Vol. XI, p. 493. 
86 


,? 
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*8* Sid. Sikh., Chs. III and IV. 


“ मदद्देतपरं शास्त्रं वेदबेदान्तखण्मतम्‌ । 
स्थापयिष्यसि भूलोके सब्वंधां हितकाइकम््‌ ॥ 
मम अतापमलुलं मद्भक्तानां विशेषतः | 
sama HSA वेदमार्गानुसारतः n” 


This work relates that this Saiva system was first 
revealed by the Lord Siva to His son Kartikeya 
(Shadanana) and Parvati, His divine spouse. And from 
Kartikeya Renuka, the most favourite Gana (attendant) 
came to learn this precious body of Saivic truths. Then 
from Renuka this Vidya was promulgated for the benefit 
of the world to Agastya. 


Who this Mayideva is it is difficult to ascertain. 
His date is yet uncertain. In Basava Purana, however, 
one Mayideva is mentioned amongst several early Vira- 
Saiva poets as Moggeya Mayideva. His work '' Anubhava 
Sütra'' has been published from Sholapur by Sridatta- 
prasida in the series called **' Vira-Saivalingibrahmana- 
granthamala.’’ 

Cf. (1) Somanatha, (2) Upamanyu, (3) Bhimanatha, 
(4) KaleSvara, (5) Boppanatha, (6) Somesvaralinga, (7) 
Nanakarajaprabhu, (8) Sangamesvaraprabhu, (9) Mayideva. 

seo Sid. Sikh., Ch. XX, in introduction to 81.7 quotes 
the following from Para-Trimsika : — 


“ger adu taa शक्तिरूपो Were. | 
लचा दुद्यवीजस्थं जगटेलञ्चराचरम्‌ 4" 
257 For ** Vimaréa’’ in Siddhünta-Sikhümani, cf. Cha 


XX, Bhandasthalam, Sls. 1-5 and 6. Bhajanasthala, Sls. 
1, 2 and 4: 


** विमर्शाण्य्या परा अक्ति ल्‍्य्िविचिच्रकारियाों i 
यस्मिन्‌ प्रतिठिता ब्रह्म तदिदं विश्वभाजनम्‌ dg 
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तथा शक्तिविमर्थात्मा प्रकारे asta स्थिता n” 


*55 There are traces in his commentary on the 
Siddhàünta-Sikhaámani of the influence of Abhinava Gupta 
whose Pratyabbhijüavimaráini he quotes as “*शिवाईेतशास्त्र;*' 
cf. commentary on Sl. 2, Ch. XV. “स्फुटतरभासमाननौल 
सुखादिप्रमावन्व घणदारा पारमाथिं कप्रमाळलाभ इहोपदिश्यते इति शिवाबैतशास्त्रोक्त ” 
etc. Also Ch. XII, Sl. 5--““प्रमाणानां प्रमालभि्तिलयरळूनेव nRa- 
प्रकाशकल्वनियमाल्‌ i^ 

Apart from these Maritontadarya also quotes from 
Vijüanabhairava and Rudrayimala tantra works mostly 
used in the Kashmere School. These instances show 
that at any rate the 14th century Lingiyata writers 
were fully acquainted with the Trika literature up to 
the time of Abhinava Gupta. 


459 Maritontadarya’s commentary—Siddh. Sikh., Ch. 
V., 81. 39. 


2609 Dr. L. D. Barnett has expressed this view in 
his article ** Saiva Siddhanta’’ contributed in Siddhanta 
Dipika, Vol. XI, p. 62ff. Cf. also his article “* Notes 
on the Saiva Siddhantam '' published in “ Le Museon.'' 


26% Numerous quotations from the Vedas and 
Upanishads can be found in such Vira-Saiva manuals 
as the Kaivalya-Sira, Anadi-Vira-Saivamata-Samgraha, 
etc. Kaivalya-Sira also quotes such minor Upanishads 
as Atharvagira, Nürüyani, Kaivalya, Brahma and others. 

262 This is the view held by Orientalists like Dr. 
L. D. Barnett and Dr. R. G. Bhandarkar. Cf. Dr. 
Barnett's'* Hindu Gods and Heroes,’’ Chap. II, p. 66, 
and also his article in the Siddhinta-Dipika referred 
to above. Cf. Dr. Bhandarkar's '' Vaishnavism, Saivism 
and other minor sects '" Part II, p. 110. Section 
'* SvetaSvatarn and Atharva Upanishads." 
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sos Qf. Kaivalya-Sara, pp. 16, 84 and 96, Sholapur 
Edition. 
36+ Cf. The remarks of Mr. P. T. Srinivasa Iyengar 


in his ‘‘ Outlines of Indian Philosophy,” page 164, 
footnote. 


" The Lingayatas quote “waaa देंवधारणों yaraq” [Taitt. 
Up. I, 4-1] ‘O God! may I possess wisdom’ and inter- 
pret it to mean ‘may I wear the God.” The Saivas 
besmear their bodies with burnt dung and support the 
practice by quoting, “ai न प्रमदितब्यम्‌ [Ibid, I. II. I] ‘ Do not 
neglect greatness’ and twisting its meaning into ‘Do not 
forget to besmear yourself with burnt dung.’ 

= ‘‘ (Outlines of Indian Philosophy,” p. 164. 
We consider this way of dealing with the entire system 
of Vira-Saivism by a single sweeping remark as doing 
little justice to it. On this assumption of Mr. Iyengar 
how are we to explain away numerous Agamic texts 
which all endeavour to explain the underlying principles 
of Vira-Saivism? 

sso Cf. Kaivalya-Süra, p. 43, where Maritontadarya 
quotes from Atharva Sirsha Upanishad. 

«« प्राणेष्वन्तर्म नसो लिद्माइयेस्मिन्‌ क्रोधो या च Sal चमा च,” etc. 
ser The text quoted from the Rg Veda is:— 
« चवि ते विततं mwrasqñ प्रभुर्गावाण्ि weifu विश्वत: | 
अतपतनुने तदामो अश्न ते खितास इच्दहन्तस्तत्‌ समाखतः I” 
Sri Rudra Upanishad text is : — 
“ध्या ले रूद्र शिवा तनुरचोरा पापकाशिनी । 
तया नस्तनर्वा सन्तमया गिरिशन्ताभिचाकञ्चौष्ठि ॥ 

sos Of. ४५७8७ Sutras, 2.2.37-41. 

Bhimati, Ratnaprabhi, Nyayanirnaya—all take this 
Adhikarana as a refutation of the Mahesvara Saivas whom 
they divide into 4 groups—(1) Saiva, (2) Karunika, (3) 
Pasupata and (4) Kapalika. 
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s» Cf. The following passage from  Vira-Saiva- 
sarvotkarshadipika by Channa Vrshabhendra Swami— 
Mysore Edition, 1883 : — 

** पाशपतस्य afemefeanes दैविध्यात्‌ निषेधवचनानाम्‌ अवेंदिक-पाशपत- 
परत्वेन विधिवचनानां वेदिकपाशपतवौरणशैवपरत्वेन व्यवस्थाया एव अप्ययदौच्ितेः 
कल्पतरू्चाळ्याने परिमले पत्यरसामञ्जस्यात्‌ इत्यधिकरणे पाश्पतमेदमुक्का तव 
नकुले शपाशपतस्य अय़ाज्ात्वमभ्यधायि-तस्मात्‌ dremewesurut तान्तिकत्वं निषेध्य 


तावच्छेद्कं न भवति i” 
27° Cf. The following extract quoted by Mr. P. T. 
Srinivasa Iyengar in his book ‘‘ Outlines of Indian 


Philosophy,” p. 163 :— 

‘‘ Brahman is never Nirvi§esha (Devoid of attributes). 
He is always bodied (mürta) as well as unbodied......... He 
is said to be one (only) before creation. The old teachers 
of the Vedas, Renuka, Dàüruka, Samkhakarna, Gokarna, 
Revanasiddha, Marulasiddha, etc., have taught that the 
Advaita texts of Brahma (i.e., of the Vedas) refer to 
the stage before creation, as then, the world, manifested 
or unmanifested does not exist......... The declaration that 
all knowledge (flows) from the knowledge of one as 
in the illustration of earth (Chh. Up., VI. 1-4) is due 
to the identity of cause and effect, etc., etc.’’ [Srikara 
Bhasya on Vedanta Sutra, I. I. 1. ] 

7r! Cf. Bhandarkar’s ‘‘ Vaishnavism, Saivism and 
Other Minor Sects,’’ Part II, Section II, pp. 104ff. 

97% Of. Vacaspatimisra’s Bhamati on Vyasa Sutra 
2. 2. 87. 

“« माहेश्राखत्वार: wai: पाञ्चंपताः कारुणिकाः सिद्धान्तिनः mrarfermrufe i 
चत्वारोऽप्यमौ महेश्वरप्रणीतसिद्धान्तानुयाथितया eru: 1” 

ars Cf. Siddh. Sikh., Ch. X, 1-20. 

sr The anti-Advaitic tendency in Vira-Saivism is also 
apparent from the account of DBüsava's arguments against 
a Vedantist adversary, by, means of a strawman whom 
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he makes alive and teaches all the Sastras and finally 
defeats the opponent. 


Cf. 1855808 purina—Translated by Rev. G. Würth 
in the Journal of the Bombay Branch of the Royal 
Asiatic Society, 1864-66, p. 87, article 19. This story 
stripped off all exaggerations and supernatural embellish- 
ments seems to record the historical event of a real 
logical contest of Basava with a Vedantist opponent in 
the court of Bijjala. 

s75 Cf. Siddhanta Sikhamani, Chapter X. 


“प्रेरकं शंकरं aul प्रेय्यमात्मानसेव च | 
Reri quafas’ न चाडेतपरो भवेत्‌ ॥ 
ufa: झाज्तान्महादेबः Gata तदाञ्रय; । 
अनयोः स्वासिस्त्यत्वममेद कथमिष्यले oa 
भेदस्य कम्ैैडेतुत्वादग्रवह्लार: प्रवत्तेते । 
लिक्पूजादिकमस्थो न चाच तं समाचरेत्‌ ॥ 
पूजाद्ब्यवहारः च्याड्रेंदाग्रयतया खदा | 
लिक्तपूजापरस्तस्मान्‌ area निरतो भवेत्‌ u” 
Cf. also Kaivalya-Sara chapter; 
27° Kaivalya-Sara, pages 46, 64, 71, 104 and 
108. सूतसंहिता, Sth  Adhyüya, Sl. 31; Poona Edition 
gives the following injunction in favour of Bhasma 
Tripundra linga—clearly Vira-Saiva-practices : — 
** शिवागमोक्ता्मनिहमा नवः । 
fagezferw तु सदेव घारयेत्‌ n 
सद्क्तसन्तेणा ललाटमध्यम । 
werzwura सितेन weet ॥” 
But the सनत्‌कमारसंझिता, शडःरसंकिता and बायवीशखसंछिता---87 the 
three most favoured df¥ats of the Vira-Saiva. 


377 Quotations from arate may be found in 
के वल्या | 
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. $78 Of. वातृलागम, 10th पाउः, Sls. 8-16, 24-32 : 


“gd चतुर्विर्ध ज्ञं यं समास|च्छुण घण्म स्व । 
सामान्य faa चैव ge वौरं यथाक्रमम्‌ n 
Cf. wamm, 7th पाठः, Sls. 6-15. 
शेवा: सप्तविधा w यास्तेषां we we कमात्‌ | 
अनादिशेब: प्रथमम्‌ , आदिशैवस्तत:परम्‌ । 
ashami) ज्ञ यब्तनुश वस्तत: परम्‌ ॥ 
अवान्तरस्तती ज्ञ व: प्रवरस्तदनन्तरम्‌ । 
अन्त्यशेवस्ततो ज्ञ यल्तेषां लचण्यरुच्यले ॥ 
also— आचारमेदाच्छेवस्य wae: कच्यलेडइघना । 
सामान्यशेर्व प्रथमं aii ततः परम ॥ 
wand ततो ज्ञ थं वौरशे ततः परम्‌ 1” 
*7" Cf. Vatulagama, 10th Patalah 
Cf. Pürameévaragamma, Sls. 12-14 ff. 

see Cf. Sholapur  edition— Vira-Saivasarvotkarsha- 
pradipika, p. 20, articles 95ff. 

e uen क्षवियबेश्यादवो fafa: सखामान्यवों रझेवभक्त-साहेव्रराराध्याशिघजाहूणा 
लिदब्र'धारिणों विशेषवीरश्वा लिद़्ाङ्रित्राह्मणायतिनो निराभार इति fersifaa i" 

Cf. शेवरबाकर--'' age निराभारो भाराभार-विवज्चविं तः ॥'* (115) 

ss Sls. 84-88, 51-53, 56, 58, 61, 75-82. 

*** "'Ishtalingsa' ” corresponds to the material body 
or stone-lihga, ''Prána-lihga '" to the vital principle or 
subtile body and ** Bhiva-linga '' to the spirit. 

*** Cf. Karibasava Sistri’s edition of ** Vira-Saiva- 
dharmafiromani ’’ in Kanarese character, I. 6-16, Also 
Paramesvarigama extracts published in the journal 


'* Vira-Saivamataprakasika, '' March and January 
numbers. 


*** Cf. Basava's “* Vacanas"'' translated by P. G. 
Halkatti also ‘‘ Vira-Saivadbarmasiromani, Ch. II, 81. 9, 
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*s5 Cf. Extract from Paramesvarigama quoted in 
Virasaivamataprakasika, March and January numbers: 


“ चराचरात्मकं खव्वें जगर्देतच्छिवात्मकम्‌ । 
भावशन्नात्मतादात्मंतर योगशेवमते वसेत्‌ n (15) 
न Sergent नाचारो नेव जङ्मपूजनम्‌ | 
न प्रत्यत्थानमन्यस्य योगशेवमते मम ॥ (19) 
विविक्तं Sumra परित्यज्य धनादिकम्‌ | 
ferire निरहझारों ध्यायौतात्मानमौ n (20) 
जगन्निक्ष'मर्य पश्येत्‌ far मडू्पमौच्ययेत्‌ । 
agrat परं ध्यायेद योगशेवमले स्थितः ú (21) 
तदेतज्‌ज्ञानशेवाख्यं ज्ञानस्य ज्ञानमुत्तमम्‌ | 
जगत्तदात्मकं ज्ञानं महाज्ञानमितौश्ररि ॥ (22) 
न ध्याने नापि वायासो areal जङ्जमलिङ्गिनम्‌ | 
न योगधारणां ज्ञान शिवस्थ्यस्य मम प्रिये ú (23) 
यो ज्ानशेवमतगो य उक्तक्रमनिष्ठित: । 
a sada Aafa शिवोऽछं नाव संशयः ú (24)" 
७७७ (fO Madras Journal of Science and Literature, 
Series I, Vol. XI (1840), p. 152. 
ss? Cf. Bangalore edition of Kriyasara printed in 
Telegu character, Upodghata prakaranam, Sls. 49, 50, 
51, 54, etc. 
“४ sqTzreressrerforgrerera) त्वेकविंशक ॥ 
शक्तिवेशिश्यमुदितं दावि शे सप्रमाणकम्‌ ॥ 
चतुर्दिशे षट्श्थलोक्तिरथ दौचा विशेषतः a 





APPENDIX 288a 


755 Sid. Sikh., Ch. II, 18. 


289 Ibid, Ch. II, 12 ; Ch. I, 8, 10, and comments 
thereon. 


290 Of. Maritontada's comments on Sid. Sikh., Ch. I, 
18. 


Sol Sid. Sikh., Ch. I, 9 ; II. 2. 
292 Thid, Ch. V, 39, 44 and 45 and Maritontada's com- 


ments. 
203 


29* Cf. Paushkara Agama, Patala II (Bindu Patala), 
slg. 38-41 also 50-51. Also Patala VII (Pramana). 

295 Cf. note 292. 

396 Sid. Sikh., Ch. V, 40.43. 

297 Ibid, Maritontada's Commentary on Ch. V, 39. 

?98 Cf. Maritontada’s Commentary on Ch XVIII, 11. 

299 Sid. Sikh., Ch. II, 25-26. 

300 Elements of Hindu Iconograpb;—Introduction, 


301 Barth's Religions of India, p. 261. 
$02 Cf Madras Journal of Literature and Science, 
Series I, Vol. XI, 1840, pp. !45, 167. 
305 Barth’s Religions of India, p. 207, and Hopkins’ 
Religions of India, p. 482. 
304 
305 Sukshmagama, Patala I, sl. 39. 
306 Jbid, Patala VI (Lingasvarüpapüjaüphala), sls. 4-13. 
307 Sid. Sikh., Ch. VI, 10-14, 15. Maritontada ex- 
plains—“‘warat ध्यानपूजार्थम्‌.'' 
308 
309 Sid. Sikh., Ch. XII, 10-12. 
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